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This popular figure depicts 
the universe (loka), transmigration 
of the soul in four states of existence till 
it attains liberation (moksa), and the 
main tenet - non-injury (ahimsa) - of the 
Jaina Doctrine. The text at the bottom - 
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FOREWORD 

By 

Dr. Chakravarthi Nainar Devakumar 


& TRt ctlrUMIN 1 * * * * * 7 

Om namo vitaragaya 

Brevity is the Soul of the Wit. It is evident in ‘Tattvarthasutra’ which 
captures the essence of the Jain dharma in just 357 aphorisms (sutra) 
with a total word count of 2314. Its original name was also a single 
word, viz., ‘Tattvdrtha’. This sacred book is the first ever work in 
Sanskrit in the era of Lord Vardhamana. It is blissfully musical to 
recite and an excellent reader in Sanskrit poetry of aphorisms. 

What is ‘tattvartha’l It is to unravel the common and uncommon 
threads of the intrigues of the functions of the beings in the universe. 
In this modern era, the use of artificial intelligence will help in better 
understanding of the interplay of matter and the bio-ware. 
‘Tattvarthasutra’ helps in understanding the origin of the natural 
intelligence, its trappings in the maze of the universe and its 
purification from the karmic matter. That substratum which happens 
to be You and Me, is the cornerstone of the subject. 


1- $> - ‘om ’- is a spiritual syllable that is generally chanted before 

reciting sacred texts or ‘mantra’. In Jainism, it symbolizes the five 

Supreme Beings - pahcaparamesthi. ‘Namo vitaragaya’ is making 

obeisance to the Omniscient Supreme Being who has vanquished all 

attachment (raga). Such Supreme Being has the most auspicious body 

- paramaudarika sarira - and is characterized by the four infinitudes 
(anantacatustaya): infinite perception (darsana), infinite knowledge 
(jnana), infinite bliss (sukha) and infinite energy (virya). He is referred 

to variously as the ‘Arhat’, ‘Tirthahkara’, ‘Apia’ and ‘Jina’. 
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The first ever commentary of ‘Tattvarthasutra’ in Sanskrit was by 
the venerable Svami Samantabhadra, a genius par excellence in 
philosophy, poetry, language and logic, among many other arts. No 
wonder his commentary called ‘Gandhahastimahabhasya’ was so 
elaborate that its total length was about 84,000 sloka. It dealt with all 
aspects related to the topic with nuances of logic in depth. The need for 
an easy reader was felt for a few centuries. Fortunately, another genius 
in the human form of venerable Acarya Pujyapada Devanandi 
appeared within three hundred years! The beautiful English book in 
your hand captures the Sanskrit commentary of this venerable Acarya 
who called his work ‘Tattvarthavrtti ’. This commentary in comparison 
to its forerunner is of 4,000 sloka in length. Its free-flowing style is 
lucid and easy to comprehend. Each of the word in ‘Tattvarthasutra’ is 
defined unequivocally and the grammar employed in each sutra is 
elucidated with authoritative references. Wherever required, the 
commentary cites other sacred texts to substantiate the points and 
enhances the curiosity of the avid readers. Thus ‘Tattvarthavrtti’ has 
gained over the centuries the undisputed authority of Jain philosophy. 
As evident from its epilogue, the popularity of ‘Tattvarthavrtti ’ grew 
among the aspirants seeking liberation from the mundane life. They 
found it to be the handbook of supremely condensed ambrosia of Lord 
Jinendra’s proclamations and so gave it the honorific title of 
‘Sarvarthasiddhi ’. In another context, this title is most apt as it is also 
the divine name of the highest seat of celestial life as mentioned in 
‘Tattvarthasutra’, 4-19 & 4-32. In this supreme celestial life, the lord 
(ahamindra) achieves everything without any effort (see also Acarya 
Jinasena’s ‘Adipurana’, 11:114). 

The divinity of ‘Sarvarthasiddhi’ can be best understood by the 
fact that palm-leaf manuscripts of this scared text have been a part of 
libraries of major temples in Tamil Nadu. Kaluppa Bhramappa Nitve, 
Kolhapur, Maharashtra, brought out the second edition of 
‘Sarvarthasiddhi’ in 1917. Prior to the Hindi translation by Pandit 
Phoolchandra Shastri ji for Bharatiya Jnanpith in 1990, word by word 
Hindi translation of ‘Sarvarthasiddhi’ was accomplished by Jagrup 
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Sahay, Former District Magistrate and Sub-divisional Judge, Uttar 
Pradesh and a compendium of three volumes running over 1600 
printed pages was published in 1930. 

As mentioned by Shri VK. Jain in his Preface, the first ever 
English translation of ‘Sarvarthasiddhi’ by Professor S. Appandai 
Jain was published by the name of ‘Reality’ by Vira Sasana Sangha, 
Calcutta in 1960. This book received rave reviews from the scholars. 
Professor Jain hailed from a village called Tiruppanamur in my 
district in Tamil Nadu. The ‘samadhi’ of venerable Bhatta Akalanka 
can be seen in this historical village even today. The name Appandai is 
the Tamil region-specific title of Lord Parsvanatha. Professor S.A. 
Jain’s younger brother took to digambara renunciation as Gajapati 
Sagar and was successful in the sallekhana. Lest we forget, let me 
record the fact that Professor Jain received translation inputs from 
the illustrious guru, Shri Subbaiyya Sastri of Shravanabelagola Mutt, 
the famous historical Jain centre in south India. The English 
translation is a masterpiece in the annals of Jainism with scholarly 
erudition. 

The author Shri VK. Jain is already famous in the western world 
thanks to his numerous English translations of sacred texts. He has 
already published ‘Tattvarthasutra’ with a brief explanation of each 
aphorism. Possibly, a lesser known fact about him is that he is a 
bhavalihgi, i.e., a saint in worldly attire. I dare say that I have not seen 
another author of Jainism in English with such an exalted spirit. 

The book at hand is another masterpiece for more than one reason. 
It carries brief Hindi translation of the aphorisms and more references 
from sacred books. It retains the original Sanskrit words from 
‘Tattvarthasutra’ in the body text thus giving an ample opportunity to 
the readers to enjoy the divine aroma of the sacred ‘Tattvarthasutra’. I 
am sure, this book will also enrich the lexicon of English language with 
the addition of vocabulary from ‘Tattvarthasutra’. This book will be 
complementary to ‘Reality ’ by Professor Jain. 

Both ‘Tattvarthasutra’and ‘Sarvarthasiddhi’ elucidate seven-fold 
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path to liberation (moksa) and several novel concepts on soul, five-fold 
knowledge systems, multiverse, biodiversity, syadvada, co-evolution, 
etc., and mantra for successful evolution of individual souls. A deeper 
reading of various aphorisms will provide impetus for modern 
research in various branches of science, humanities and sociology. As a 
scientist of over 40 years experience, I believe that Jainism as 
elucidated in this book is a rich storehouse of seeds of cure for modern 
ails and contain novel prescriptions for accelerating UN Millennium 
Development Goals (MDG). 

I am sure, this edition will be a veritable resource book on the 
exalted Jain philosophy and for those pursuing research in the 
illustrative fields mentioned above. 

- Dr. Chakravarthi Nainar Devakumar 


October 19,2018, Vijayadasami 
New Delhi 


❖ ❖ ❖ 
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PREFACE 

Acarya Umasvaml’s ‘Tattvarthasutra’ 





^T?f^ ^ ^Klf, 3 #3, 

SHI^ldl *iH><=K ept WTT ^TT fl 

I make obeisance to the lord of the congregation of ascetics, 
venerable, and possessor of the whisk made of the vulture-feather, 
Acarya UmasvamI, the composer of ‘Tattvarthasutra’. 

The Scripture is the Word of the Omniscient ‘Tirthahkara’ or Apta’ or 
‘Lord Jina’. It is inviolable and not opposed to the two kinds of valid 
knowledge - direct (pratyaksa) and indirect (paroksa). The ancient, 
learned preceptors - particularly prior to the 5th or 6th century CE, 
have deliberately abstained from mentioning their names or lineage in 
the profound Scripture that they had composed. They believed that 
their task was just to faithfully present, for the benefit of the bhavya 
souls, the Word of the Omniscient Tirthahkara. The Scripture is 
replete with phrases like ‘vadanti jinah’ (in Sanskrit) and ‘jina 
bhaniyam’ (in Prakrit) cautioning the reader that what has been said 
herein is only the Word of the Omniscient Tirthahkara. Further, they 
believed that the association of their names with the Scripture in no 
way adds to its acceptability or sanctity. 

Taking cue from works by the subsequent acarya and various 
inscriptions, it has been established that Acarya Grddhpiccha is the 
author of ‘Tattvarthasutra’. Two other names of Acarya Grddhpiccha 
are common - Acarya UmasvamI and Acarya Umasvati. The 
digambara tradition believes that Acarya Grddhpiccha (. Acarya 
UmasvamI) may have been a direct disciple of Acarya Kundakunda 
who graced this earth at the beginning of the Christian era. Thus, the 
time for Acarya Grddhpiccha ( Acarya UmasvamI) is set at the 1st 
century CE. 
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Two versions of a story, regarding the origin of ‘Tattvarthasutra’ , are 
found in Jaina literature. 

Once a bhavya soul, keen to tread the path to liberation, wrote on 
the wall of his home the following sutra: ‘darsanajhanacaritrani 
moksamargah’. Subsequently, he had to go out of his village for a few 
days for some work. In the meantime, Acdrya Grddhpiccha ( Acdrya 
UmasvamI) happened to visit his home, seeking food. On seeing the 
sutra written on the wall, he prefixed it with the word ‘samyak ’. On his 
return, the bhavya soul was absolutely amazed to see the correction 
incorporated in the sutra. He set about to approach the most learned 
Acdrya Grddhpiccha. On finding the Acdrya, he requested him to 
compose the Scripture that can lead a bhavya soul to the path to 
liberation. And, the Acdrya composed ‘Tattvarthasutra’. 

The other version of the story narrates that once a certain bhavya 
individual, Dvaiyaka, approached Acdrya Grddhpiccha ( Acdrya 
UmasvamI) in his lonely abode and pleaded, “O Supreme Sage, tell me 
what is rewarding to the soul?” The Acdrya gave the propitious reply, 
“Liberation (moksa).” Dvaiyaka then asked, “What is the nature of 
liberation and the way to attain it?” The Acdrya explained the true 
nature of liberation and the way to attain it. It consists in right faith, 
right knowledge and right conduct, together. However, the 
misbelievers, without understanding the true nature of liberation, 
argue in many ways. Some mistake only the knowledge, without 
conduct, for the path to liberation. Some others mistake only the faith, 
and some others only the conduct, for the path to liberation. Just as 
the knowledge, the faith or the intake of the medicine, severally, fail to 
yield the desired therapeutic result, similarly, the faith, the knowledge 
or the conduct that together constitute the path to liberation, fail to 
yield the desired result of attainment of liberation if employed 
severally. On further questioning by Dvaiyaka, the Acdrya composed 
the sutra: ‘samyakdarsanajhanacaritrani moksamargah’. This sutra 
became the basis for the composition of ‘Tattvarthasutra ’. 

‘Tattvarthasutra’ is also known as ‘Moksasastra’; moksa or 
liberation, the ultimate good of the soul, being its subject matter. 
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‘Tattvarthasutra’ is the major Scripture that deals with the Jaina 
Doctrine. It expounds in form of aphorisms - sutra - the nature of the 
reality, as well as the conduct that leads one to the blissful stage of 
liberation. Although, Prakrit was the preferred language at that time, 
‘Tattvarthasutra’ has been composed in Sanskrit, probably due to the 
onset of Sanskrit as the language for literary works. ‘Tattvarthasutra ’ 
is the first major work, dealing with the Jaina philosophy, in Sanskrit. 

Brief and to-the-point, ‘Tattvarthasutra’ delineates beautifully 
the essentials of all objects-of-knowledge (jheya). All sects of Jainas 
have adopted it as their main Scripture. It enjoys tremendous 
popularity among the philosophical as well as the spiritual seekers, 
worldwide. It occupies among the Jainas the same place-of-pride as 
‘The Bhagavad-glta’ among the Hindus, ‘The Bible’ among the 
Christians, and ‘The Quran’ among the Muslims. Many Jaina 
devotees read it everyday, particularly so during the fasting days, i.e., 
the eighth and the fourteenth day of the lunar fortnight. During the 
ten-day festival of ‘dasalaksana’, discourses - one chapter each day - 
on ‘Tattvarthasutra ’ are arranged in Jaina temples and devotees listen 
to these with great veneration. 

Now since the masterpiece ‘Tattvarthasutra’ has been composed by 
Acarya Grddhpiccha ( Acarya UmasvamI) in form of aphorisms - sutra 
- only the men of extraordinary brilliance and accomplishment are 
able to interpret and understand the full import of each sutra. Most 
tenets expounded in the treatise are beyond comprehension of the 
men of ordinary wisdom, accustomed to seeing and believing objects 
with form, through worldly means that rely primarily on sensory 
inputs. Objects-of-knoweldge that are subtle (like drayakarma ), 
distant in space (like Mount Meru) and distant in time (like past and 
future births), which are beyond direct perception of the mundane 
souls, are discussed extensively in ‘Tattvarthasutra’. 

For the benefit of future ascetics and laymen, some later learned 
and advanced preceptors, therefore, took upon themselves the task of 
elaborating, with precision, the meaning of each sutra that comprises 
‘Tattvarthasutra ’: 
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Acarya Samantabhadra (circa 2nd century CE) is believed to have 
written an extensive commentary called ‘Gandhahastimahabhasya’. 
Uncertainty prevails about its existence. 

‘Sarvarthasiddhi’ by Acarya Pujyapada (circa 5th century CE) is 
the first and foremost extant commentary on ‘Tattvarthasutra’. 

‘Tattvdrthavdrtika ’ or ‘Tattvartharajavartika’ or ‘Rbjavartika’ by 
Bhattakalankadeva (circa 7th century CE) is another commentary on 
‘Tattvarthasutra’, marked by extraordinary philosophical precision 
and logical analysis. 

‘Tattvarthaslokavartika’ by Acarya Vidyananda (circa 9th century 
VSU - great logician, and composer of ‘Astasahsri’. 

‘Tattvarthasara’ by Acarya Amrtacandra (circa 10th century VS). 
‘Tattvarthasara’ is not a direct commentary on ‘Tattvarthasutra’ but 
an independent work, based on ‘Tattvarthasutra’. Excerpts from 
‘Tattvartharajavartika’ too have been used at places. 

‘Tattvarthavrtti ’ by Acarya Srutasagara (circa 16th century VS). 

Acarya Pujyapada’s ‘Sarvarthasiddhi’ 

Acarya Pujyapada’s compositions have been enlightening, since last 
fifteen centuries, learned ascetics, scholars and the laity, on complex 
issues including the reality of substances and the path to liberation. 
He wrote in Sanskrit, in prose as well as verse forms. Over time, the 
language of his compositions may have lost its mass appeal but the 
subject matter continues to remain utterly relevant. His expositions 
reflect a divine understanding of the spiritual subjects and of the 
objects that are beyond sense-perception. Unmatched brilliance and 
lucidity mark his writings. 

Three other names of Acarya Pujyapada find mention in Jaina 
literature: Deva, Devanandi, and Jinendrabuddhi. 

Acarya Pujyapada was a digambara ascetic of high order, 


1 - Gregorian Year 2000 CE corresponds to Year 2057 in the 
Vikrama Samvat (VS) calendar. 
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abounding in faith, knowledge, and conduct, the three cornerstones of 
the path leading to liberation. He was a master grammarian and an 
authority on secular subjects including linguistics, poetics and 
Ayurveda. 

Acarya Pujyapada was born in a Brahmin family of Karnataka. His 
parents were Madhavabhatta and Sridevi. Kanakagiri, a Jaina 
heritage centre situated at a distance of about 50 km from Mysore, 
Karnataka, was his abode. He lived around 5th century CE. He was a 
renowned Preceptor of the Nandi Samgha, a part of the lineage of 
Acarya Kundakunda (circa 1st century BCE to 1st century CE). 

His writings reveal both the transcendental and the empirical 
points of view, and are helpful to the ascetics as well as the laity. He has 
expounded on the writings of Acarya Kundakunda and Acarya 
UmasvamI (alias Acarya Grddhpiccha, Acarya Umasvati). Deep 
influence of Acarya Samantabhadra is conspicuous in his works. 

That Acarya Pujyapada was held in great esteem by the 
subsequent Jaina pontiffs is evident from the following two excerpts 
from the writings of learned Jaina Acarya(s): 

Acarya Jinasena in Adipurana: 

chcTlHI 7TTI 

lentil custHviSgiTr rftsf "STFT II (1-52) 

How can one portray Acarya Devanandi (alias Acarya 
Pujyapada) who is like a ford-maker ( Tirthankara , the ‘World 
Teacher’) among the poets and whose sacred articulation 
removes the faults of verbal expression of the scholars? 

Acarya Subhacandra in Jnanarnavah: 

aiMIchcJT-rl ^TST: I 

cbd^r^HI -?ThS^cM*<| II (1-15) 

We make obeisance to Acarya Devanandi (alias Acarya 
Pujyapada) whose expressions wash away all dirt due to the 
activities of the body, the speech, and the mind. 
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It is mentioned in Jaina inscriptions and literature that Acarya 
Pujyapada had the supernatural power to visit the Videha ksetra to 
make obeisance to the Tlrthahkara Lord Slmandharasvaml. It is 
believed that on account of his vast scholarship and deep renunciation, 
his feet were worshipped by the deva and, therefore, the name 
Pujyapada ( pujya = venerable; pada = the feet). The sacred water 
that anointed his feet could transform iron into gold. He used to visit 
holy places in celestial carriages and during one such occasion he lost 
his eyesight. He then composed Santyastaka and regained his sight. 
But after this incident, he took to samadhi and relinquished his body 
by courting voluntary, pious and passionless death. 

Acarya Pujyapada composed the following Jaina texts: 

‘Jainendra Vyakarana’ - a comprehensive work on Sanskrit 
grammar, considered to be an essential reading for the student 
of Jaina literature. 

‘Sarvarthasiddhi ’ - an authoritative commentary on 
‘Tattvarthasutra ’ by Acarya UmasvamI, it is truly a 
compendium of Jaina epistemology, metaphysics and 
cosmology. 

The title ‘ Sarvarthasiddhi ’ implies that going through it one 
accomplishes all that is desirable; or, it is the means of 
attaining ineffable bliss appertaining to the liberated souls. 
There is no exaggeration involved in the above statement as 
‘Sarvarthasiddhi’ is an exposition of the reality - the true 
nature of substances, soul and non-soul - the knowledge of 
which equips one to tread the path to liberation, as expounded 
in ‘Tattvarthasutra’. Those who read, listen to, and assimilate 
this exposition have in their palms the nectar of eternal bliss; 
in comparison, the happiness of the king-of-kings (cakravartl) 
and of the lord of the deva (indra) is insignificant. 

The treatise deals with the objects-of-knowledge that 
constitute the reality. There is beginningless intermingling of 
the soul (jiva) and the non-soul (ajiva) karmic matter, the two 
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wholly independent substances. Our activities (yoga) are 
responsible for the influx (asrava) of the karmic matter into 
the soul. Actuated by passions (kasaya) the soul retains 
particles of matter fit to turn into karmas. The taking in of the 
karmic matter by the soul is bondage (bandha). Obstructing 
fresh inflow of the karmic matter into the soul - samvara - 
and its subsequent separation or falling off from the soul - 
nirjara - are two important steps in attaining the infallible, 
utterly pristine, sense-independent and infinitely blissful state 
of the soul, called liberation (moksa). 

‘Samadhitantram’ (also known as ‘Samadhisataka’) - a 
spiritual work consisting of 105 verses outlines the path to 
liberation for an inspired soul. Living beings have three kinds 
of soul - the extroverted-soul (bahiratma), the introverted-soul 
(antaratma), and the pure-soul (paramatma). The one who is 
utterly pure and rid of all karmic dirt is the pure-soul 
( paramatma). ‘Samadhitantram’ expounds the method of 
realizing the pure-soul (paramatma), the light of supreme 
knowledge, and infinite bliss. It answers the vexed question, 
‘Who am I?’ in a forceful and outrightly logical manner, in 
plain words. 

‘Istopadesa’ - a concise work of 51 didactic verses leads the 
reader from the empirical to the transcendental, from the 
mundane to the sublime, through an experiential process of 
self-realization, rather than through a metaphysical study of 
the soul-nature. ‘Istopadesa’ unambiguously establishes the 
glory of the Self. It is an essential reading for the ascetic. The 
householder too who ventures to study it stands to benefit 
much as the work establishes the futility of worldly objects 
and pursuits, and strengthens right faith, the basis for all that 
is good and virtuous. 

‘Dasabhakti ’ - a collection of the adoration of the essentials that 
help the soul in acquiring merit. The essentials include the 
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Supreme Beings, the Scripture, the Perfect Conduct, and the 
sacred places like the Nandlsvara dvlpa. 

Some other works, including ‘Santyastaka’ (hymn in praise of the 
sixteenth Tirthankara, Lord Santinatha), ‘Sarasamgraha ’, ‘Cikitsa- 
sastra’ and ‘Jainabhiseka’ , are also believed to have been authored by 
Acarya Pujyapada. 

Lucid style, precise expression and masterly exposition of the 
subject accord all his compositions highly revered place in Jaina 
literature. What Acarya Pujyapada has expounded is the word of the 
Omniscient Lord; his compositions are the never-setting sun that will 
continue to illumine the ten directions for eternity. 

I make obeisance humble at the holy feet of Acarya Pujyapada 
whose pure soul had mastered the ocean that is the Scripture. 


Shower of Divine Blessings 

Acarya Vidyananda( 3iMl4 ) 

A digambara ascetic (nirgrantha muni) since last fifty-five years, 
Acarya Vidyananda (b. 1925) shuns all communication with the 
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external entities; he sleeps in regard to worldly undertakings but 
awake in regard to soul-realization. Subduing his senses through the 
fire of concentration, he dwells in the soul within. He meditates on the 
self, through the medium of the self. He meditates on the pure, 
effulgent soul through the instrument of his soul imbued with the 
‘three jewels’ (ratnatraya) of the path to liberation. Established firmly 
in self-identity, he does not speak while speaking, does not walk while 
walking, and does not see while seeing. He does not deliberate for long 
on any task inimical to soul-knowledge. If due to any reason he must 
undertake some activity of speech and body, he performs it with 
indifference. He experiences discontent in external sense-objects and 
happiness in contemplation of the soul-nature. He reckons that no 
substance other than the soul is potent enough to either assist or 
obstruct the functioning of his soul. By thus renouncing attachment 
(raga) and aversion (dvesa), he has built a shield around his soul to 
protect it from extraneous influences. He purifies his soul by the 
knowledge of the soul. 

He is ever engaged in concentration (ekagrata), and study of the 
Scripture. Concentration is attained by establishing the soul in the 
trio of right faith (samyagdarsana) , right knowledge (samyagjnana) 
and right conduct (samyakcaritra) , the ‘three jewels’ (ratnatraya) or 
the three limbs (anga) of the soul; the soul essentially being the one 
whole (angl). Concentration is the only means to savour the nectar 
found in own soul. It is said that the study of the Scripture bears the 
fruit of meditation through subjugation of the senses and the passions 
(kasaya). As a rule, the study of the Scripture destroys the heap of 
delusion (moha). This explains his utter inclination toward the study 
of the Scripture. 

Acarya Vidyananda has showered me with his divine blessings 
whenever I took up any project involving work on the Holy Scripture. 
His divine blessings have had wondrous effect in making both, the 
process as well as the end-result, most gratifying. 

I make obeisance humble, by bowing my head in utter reverence, 
to Acarya Vidyananda. 
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for My Worthy Predecessor 


Preface 


Professor S.A. Jain 

In 1960, Professor S.A. Jain (1905-1976) had authored and published 
“Reality - English Translation of Sri Pujyapada’s Sarvarthasiddhi”, 
my pride possession since last two decades. It is impossible not to 
marvel at the enormity of the task that he had taken upon himself; 
Acarya Pujyapada’s ‘Sarvarthasiddhi’ is an extremely profound 
Scripture dealing with complex issues, beyond comprehension of the 
ordinary men. It is mentioned in a later edition! of the book that 
Professor Jain undertook, to do justice to the task, special training to 
study Sanskrit under a renowned scholar. He mustered all his energies 
for nearly 15 years to complete and publish the book. He sent the 
manuscript to well-known Jain philosophers of the time, including 
Prof. A. Chakravarthi, Dr. A.N. Upadhye, Dr. Hiralal Jain and Mr. S.C. 
Diwaker. 

Professor Jain avers in his Preface: 

“Sri Pujyapada’s Sarvarthasiddhi has exercised a great 
fascination on my mind ever since I commenced the study of this 
great work. Very few works of the world’s literature have 
inspired me to the same extent or have provided equally 
satisfactory answers to the world’s riddles, which have 
perplexed the greatest thinkers of all ages. No philosophical 
work that I know of treats of the great issues that confront 
humanity with the same simplicity, charm, ease and freedom. 

I have tried to capture the spirit of the original in thought and 
expression to the extent it is possible in a translation. It is 
extremely difficult to convey fully the spirit and charm of 
Sanskrit in the English language. There are turns of expression 

1 - See the biographical note in the 1990 edition of the book under 

reference, published by Jwalamalini Trust (Regd.), 8 Venkatarama Iyer 
Street, Venkatapuram, Ambattur, Madras-600053. 
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and ways of exposition peculiar to Sanskrit, which, in a literal 
translation into English, would appear mechanical repetition 
instead of heightening the charm of the work as they do in 
Sanskrit. I have endeavoured to make my translation a true and 
faithful rendering into English of the Sanskrit original, without 
violating the idiom and genius of the English language...” 

Having experienced, first-hand, the tediousness of letterpress 
composing, I cannot but marvel at Professor Jain’s perseverance in 
faultlessly producing the book not only with original Sanskrit sutra 
but also with proper diacritical marks. 

I have unashamedly excerpted from Professor Jain’s magnum 
opus - ‘Reality’ - while undertaking the present translation. Due to 
my overwhelming reverence for it, at many places, I had to almost 
reproduce full sentences from it. I had no choice; pure gold must be 
retained as it is. Errors committed in improper reproduction are mine; 
wherever I could improve upon the text, the credit goes to the 
foundation provided to me by my predecessor. 

Precious Contribution from an Authority 

Dr. Chakravarthi Nainar Devakumar 

As the present volume was nearing completion, I was scouting a 
scholar with deep knowledge of ‘Tattvarthasutra’ and ‘Sarvartha- 
siddhi’, proficient in the Sanskrit as well as the English language and, 
willing to spend time with me going through the voluminous 
manuscript. A tall order indeed! 

I had known Dr. Chakravarthi Nainar Devakumar for the past 
couple of years and was aware of his deep interest in the Holy 
Scripture. Occasionally, we would exchange ideas, over phone, about a 
few tenets contained in sacred texts including ‘Tattvarthasutra’, 
‘Svayambhustotra’, ‘Pravacanasara’, ‘Istopadesa’, ‘Ratnakarandaka- 
srdvakacdra’ and ‘Atmanusasana’. His command over the Sanskrit 
language was evident. His rendering of ‘Tattvarthasutra’ , available in 
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form of audio clips, is flawless; only a veteran Sanskrit scholar could 
recite ‘Tattvarthasutra’ with such ease and perfection. His distin¬ 
guished educational and professional attainments leave no scope for 
doubt about his command over the English language. 

With hesitation, I asked Dr. Devakumar whether it would be 
possible for him to visit my home in Dehradun for a few days to help 
me out with the noble task. He didn’t take a second to accede to my 
request. And, on the day the proofs were ready, he and his trusted 
friend, Mr. Arinjaya Jain, graced my home with their pious presence. 

During my English translation, I had relied primarily on the Hindi 
translation by Pandit Phoolchandra Shastri of the original Sanskrit 
text by Acarya Pujyapada. Dr. Devakumar, however, checked for the 
correctness of my translation referring only to the original Sanskrit 
text by Acarya Pujyapada. Reading meticulously and with deep 
concentration, he could mark major flaws, including typos and 
infelicities, attributable to my negligence, ignorance and inadequacy. 

I would sincerely wish to proclaim and laud Dr. Devakumar’s 
virtues and also thank him for his committed indulgence in helping me 
bring out this true-to-the-original treatise but being aware that my 
well-meant words shall not only fail to meet with his approval but 
cause him unease, I better stop here. 

The Final Touch 


Dr. Veersagar Jain 

A distinguished scholar and author of several books on Jainism, 
Dr. Veersagar Jain, Professor of Jaina Philosophy (Jaina Darsana) at 
Shri Lai Bahadur Shastri Rashtriya Sanskrit Vidyapeetha (Deemed 
University), New Delhi, has willingly, joyfully and swiftly proofread 
the non-English portion of this work. His deep knowledge of the 
Sanskrit language and of the subject matter, supplemented by his 
sharp eye, has led to the removal of some still-remaining imperfections 
and inaccuracies. My humble gratitude for his final touch. 


(xxv) 


Tattvarthasutra 


The Scripture (agama) is the Word of the Omniscient Lord, elaborated 
upon by learned and extraordinarily accomplished ancient preceptors 
(purvacarya). It has the doctrine of non-absolutism (anekanta) as its 
hallmark. Each object-of-knowledge (jheya or dharmi) comprises 
infinite attributes (dharma). Comprehending one particular attribute 
is the subject of nay a or standpoint. Synthesis of different standpoints 
is achieved by employing the doctrine of conditional predications 
(syadvada - the particle ‘syat’ means ‘in a way’) wherein every 
standpoint is able to retain its relative importance. The Scripture is 
inviolable, reveals the true nature of reality, universally helpful to the 
living beings, and potent enough to destroy all forms of falsehood. It 
has the power to vanquish all anxieties and inquisitiveness of the 
knowledge-soul aspiring to tread the path to liberation. 

I have only tried to assimilate and then translate into English, 
faithfully and without adding or subtracting anything, what has 
already been expounded in the Scripture. Both, ‘Tattvarthasutra’ and 
‘Sarvarthasiddhi contain specific Jaina terms for which there are no 
English equivalents. One such example is the term ‘manahparyaya- 
jhana’. The word ‘telepathy’, which is grossly inadequate to portray 
the scope and power of manahparyayajhana, has been used in the 
translation. To partially subvert this shortcoming, at most places, the 
specific Sanskrit terms are indicated along with the English 
translation. 

With a sense of fulfilment, I present this treatise in the hands of 
the worthy readers. The sense of fulfilment has emanated from the 
process rather than the product. The process has helped me in 
washing off, abundantly, the dirt of delusion and misapprehension 
that had been clinging to my soul from infinite time past. If the 
product does the same for even a single soul, the mission stands 
accomplished. 

October 24,2018, saradpurnima ~ Vij a y K* Jain 

Dehradun, India 

^ ^ ❖ 
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Acarya Samantabhadra’s Svayambhustotra: 

W ^HWoHdcjicRijy^iJ: ymii^irf: %fw f^#ERTT^ II 

(10-1-46) 

-HWI-dlST - # ! 344 4T4t ( Sit JdlddHI«T 444T4;) 4ft 4fa4FP% ^4 ^ 

44l 4 414-4%?! 144% 444 44t f444f 44-4141 4ft %4ll ^Tldcrldl 4T 

4Jlsr-4Tlft4 ftft 444) 414) f 44 444? 4T4TT4-4T4 4?4 44(ft 414l) 4 4^44 f, 4 
44141 4ft f444f t, 4 441 4% 44 4<4 f 3ft? 4 # 4tf44f 4?1 4M14; t I 

0 Lord Sitalanatha! The rays of your unblemished words, bathed in 
the cool water of passionless and ineffable peace, are more soothing to 
the aspirant after Truth than the paste of sandalwood, the rays of the 
moon, the water of the Ganga, and the garland of pearls. 
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^T: II 


Acarya Umasvamrs Tattvarthasutra 

- With Explanation in English from 
Acarya Pujyapada’s Sarvarthasiddhi 


3rraT4 ^nwnfr fcRfod rTrcrrsfer 
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Acarya Kundakunda’s Pravacanasara: 


FdUl^ld) 3Tf M^cHdldlR ^dl frTW I 



II 


( 1 - 86 ) 


TTHTRirsf - U<^T8J dSTT TttST WP-^PT ^ £RI #WT Tl^T 
STFFT RT ^ ^Tpf TJPT ^ Pl^H ^ TPJF 37®lf^ 

MWF ^ IdMOdSTSH W TIM ^IdT t ^Pdi) P^HMIH ^T 
3pE# W (RTnpjT) STSZPPT (3T'«Tra) ^PPTT^fT%^l 

The man who acquires, through the study of the Scripture 
expounded by the Omniscient Lord, valid knowledge 
(pramana) - direct (pratyaksa) and other - of the reality of 
substances destroys, as a rule, the heap of delusion (moha). It 
is instructed, therefore, to study the Scripture meticulously. 
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* wwirnwr * 


%nf i 

^TRTTT fspddT^HI cR* 


vlwf ^ +4 ^m 1 ■q^ff it 4^r srsqfa to to4 tot, ^stt 

14 iM ^ ('HH'KI) cTt 41 ^ Wq4 (3TOT) c>-1<4 T J u ff UTf*<T 

^ ^ w\m tort\-toto tort \\ 


INVOCATION 

I make obeisance to the Omniscient Lord - the promulgator 
of the path to liberation, the destroyer of the mountains of 
karmas, and the knower of the whole of reality - so that I 
may realize these qualities. 


^ ❖ 


3 
















Tattvarthasutra 


CHAPTER-1 

RIGHT FAITH AND KNOWLEDGE 

^rr^rnf: ii^ii 

[ ] TFT^Td, TO affc TOTOft^, 

#df faddA [ ^^nrpf: ] Rtej RFf t, 3T«tf^ ¥Tf^ 

TiT ^TFT f| 

Right faith (samyagdarsana), right knowledge 
(samyagjnana), and right conduct (samyakcarita), 
together, constitute the path to liberation - moksamarga. 

The word ‘samyak ’ means ‘right’ or ‘laudable’. It should be prefixed to 
each of these three words: faith (darsana), knowledge ( jnana), and 
conduct (caritra). These then become right faith or belief 
(samyagdarsana), right knowledge (samyagjnana), and right conduct 
(samyakcarita). With the addition of the adjective ‘samyak’, faith 
becomes ‘right’ or ‘laudable’; faith that is knowledge-based is right 
faith (samyagdarsana). Knowledge of substances, the soul (jlva) and 
the others, as these are, is right knowledge (samyagjnana). The use of 
the adjective ‘samyak’ with knowledge wards off faults in knowledge 
due to delusion (vimoha or anadhyavasaya), doubt (samsaya) and 
error (viparyaya). The knowledgeable man who is keen to demolish 
the causes of worldly existence, i.e., transmigration, sheds activity 
that engenders karmic influx; this shedding of activity is right conduct 
(samyakcarita). The adjective ‘samyak’ with conduct rules out the 
conduct not based on right knowledge. 

Etymologically, the word ‘darsana’ - faith - is ‘that which sees’, ‘that 
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by which is seen’, or just ‘seeing’. The word jhana’ - knowledge - is 
‘that which knows’, or ‘that by which is known’, or just ‘knowing’. The 
word ‘caritra’ - conduct - is ‘the doer of activity’, or ‘that by which 
activity is performed’, or just ‘activity’. One may argue that the above 
definitions treat the agent (karta) and the instrument (karana) as one; 
this is not true. It is a valid argument when, from a certain point of 
view, distinction is made between the transformer (parinami) and the 
transformation (parinama). From another point of view, however, 
there is no distinction between the transformer (parinami) and the 
transformation (parinama). For example, the statement, ‘the fire 
burns the fuel by its quality of burning’, stands scrutiny only when a 
distinction is made between the fire and its quality of burning. From 
another point of view, there is no difference between the fire and its 
quality of burning. Thus, employing the many-sided point of view - 
anekantavada - it is proper to speak of the substance (dravya) and its 
quality (guna) as same, as well as different. 

Again, one may argue that knowledge (jhana) must precede faith 
(darsana) on two counts: a) faith (darsana) is attained after 
acquisition of knowledge (jhana), and b) (in Sanskrit) jhana has less 
number of letters than darsana. To say that faith (darsana) is attained 
after acquisition of knowledge (jhana) is not correct as the two - faith 
(darsana) and knowledge (jhana) - are attained by the soul 
simultaneously. When the clouds disappear the heat and the light of 
the sun are manifested simultaneously. Similarly, when right faith is 
attained by the soul owing to the subsidence (upasama), destruction 
(ksaya) or destruction-cum-subsidence (ksayopasama) of the faith- 
deluding (darsanamohaniya) karmas, right sensory-knowledge 
(matijhdna) and right scriptural-knowledge (srutajhana) are attained 
at the same time due to the removal of wrong sensory- and scriptural- 
knowledge. Further, as a rule, what is venerable is placed before that 
of fewer letters. How is right faith venerable? It is venerable as only 
when right faith is there, knowledge acquires the attribute ‘right’. 
Knowledge is mentioned before conduct, for conduct issues from 
knowledge. 


5 



Tattvarthasutra 


Release from all karmas - sarvakarmavipramoksah - is liberation 
(moksa) and the method by which it can be attained is the ‘path’ 
(marga). The sutra uses singular ‘margah’ to indicate that all three 
jointly - right faith or belief (samyagdarsana), right knowledge 
(samyagjnana), and right conduct (samyakcarita) - constitute the 
path to liberation. This refutes the view that each of these singly 
constitutes the path to liberation. Hence it must be understood that all 
three - right faith or belief (samyagdarsana), right knowledge 
(samyagjnana), and right conduct (samyakcarita) - jointly constitute 
the direct path to liberation. 

The next sutra defines right faith. 


rTf^T^^TT IRII 

Belief in substances, ascertained as these are, is right 
faith (samyagdarsana). 

‘Tattva ’ is the ‘nature’ (bhava) of the substance (padartha)-, the nature 
of the substance, as it is, is ‘tattva’. ‘Artha’ means ‘ascertainment’. 
The compound ‘tattvartha’ means ascertainment of the substance, as 
it is. Or, ‘tattvartha’ means ascertainment of the nature (bhava) of the 
substance as the two, the nature (bhava) and the substance 
(padartha), are not distinct from each other. Belief in what has been 
ascertained as the nature of the substance is right faith (samyag¬ 
darsana). 

As this treatise is concerned about the path to liberation, the meaning 
of the word ‘darsana’ is taken as ‘faith’ or ‘belief rather than ‘seeing’. 
Faith or ‘darsana’ - ascertainment of substances - is a characteristic 
of the soul (atma) and when faith becomes right it is called 
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‘samyagdarsana’. Right faith is the cause for the attainment of 
liberation (moksa). Right faith is the subject only of potential (bhavya) 
souls. Seeing is the function of the eyes and it is common to living 
beings; it is not appropriate to consider it helpful in the attainment of 
liberation (moksa). 

Right faith (samyagdarsana) is of two kinds - with-attachment 
(saraga), and without-attachment (vltaraga). Right faith with- 
attachment (saraga samyagdarsana) is characterized by signs such as 
tranquility - prasama\ incessant fear of worldly existence - samvega-, 
compassion for the worldly beings - anukampa ; and keen intellect 
based on the teaching of the Scripture and the preceptor - astikya. The 
man with ‘astikya’ believes that the substances - souls and non-souls - 
exist, that the universe is without beginning and end, that no entity is 
the creator of the universe, and that the substance undergoes 
transformation due to its own nature although there is the presence of 
the cause-and-effect (nimitta-naimittika) relationship with other 
substances. Right faith without-attachment (vltaraga samyag¬ 
darsana) is solely the purity of the soul. 

How does the right faith that concerns substances - souls and non¬ 
souls - arise? 


cri^Tnf^fspTTTr^r 11311 

[ rRT] [iwrfw] T^l^f H [ cTT] 3T?MT 

[ 3dWTTrT] ^ 3 tl 

That - samyagdarsana - is attained by intuition - 
svabhava, or by acquisition of knowledge - adhigama. 

The word ‘nisarga’ means own-nature (svabhava) and ‘adhigama’ 
means cognizance (avabodha). Both are causes. Of what? Of activity. 
Which activity? Origination. Origination of what? Right faith 
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(samyagdarsana). Thus, the sutra expounds that right faith 
(samyagdarsana) originates from own-nature - svabhava, and 
cognizance of the objects of knowledge -adhigama. 

Now the question arises whether right faith (samyagdarsana) entails 
the knowledge of the substances. If yes, then right faith 
(samyagdarsana) must originate only after the cognizance of the 
objects of knowledge - adhigama. If not, then how can one have faith 
without first acquiring the knowledge of the substance? There is no 
anomaly in this. In both cases of origination of right faith 
(samyagdarsana), the internal cause is the subsidence (upasama), 
destruction (ksaya), or subsidence-cum-destruction (ksayopasama) of 
faith-deluding (darsanamohaniya) karmas. When this internal cause 
is present, right faith (samyagdarsana) originates without teaching 
by others; this is the first type of right faith - originating from own- 
nature - nisargaja samyagdarsana. And the second type of right faith 
originates on acquisition of knowledge of substances, souls and non¬ 
souls, on teaching by others; this is adhigamaja samyagdarsana. This 
is the difference between the two types of right faith (samyag¬ 
darsana). Thus, the first type of right faith (samyagdarsana) 
originates without teaching by others and the second type on teaching 
by others. 

It has been expounded that belief in the nature of the substances - 
‘tattvartha’ - is right faith (samyagdarsana). The next sutra delves on 
the reality - the ‘tattva ’. 


Nsf)TGrr»f)rGrr^cc<Br^|-^fcc<-F^f>3f 

[ ^dMldl'Wd ®RT TOT -Mn TOIT: ] TOfa, 3flTO, 
to, tot, f^fn affc 3 [br^rtr] to fi 
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The soul - jlva, the non-soul - ajiva, influx - asrava, 
bondage - bandha, stoppage - samvara, gradual 
dissociation - nirjara, and liberation - moksa, constitute 
the reality (tattva). 

The soul (jlva) is characterized by consciousness (cetana). 
Consciousness has knowledge (jhana), etc., as its signs. The non-soul 
(ajiva) has characteristics opposite to the soul (jlva). The inflow of 
auspicious (subha) and inauspicious (asubha) karmic matter into the 
soul is influx (asrava). The intermingling in the same space-points 
(pradesa) of the soul and the karmas is bondage (bandha). The 
blockage of influx (asrava) of karmic matter into the soul is stoppage 
(samvara). Separation or falling off of a part of karmic matter from the 
soul is dissociation (nirjara). The complete annihilation of all karmic 
matter bound with the soul is liberation (moksa). These are described 
in detail later on. The soul (jlva) is mentioned first in the sutra as all 
fruits are experienced by it. The non-soul (ajiva) is mentioned next as 
it is of service to the soul (jlva). Influx (asrava) is mentioned next as it 
concerns both the soul (jlva) and the non-soul (ajiva). Bondage 
(bandha) comes next as it follows influx (asrava). As there is no 
bondage for one who is well shielded, hence stoppage (samvara) is the 
opposite of bondage (bandha)-, stoppage, therefore, is mentioned next 
to bondage. Dissociation (nirjara) takes place after stoppage 
(samvara) and hence it is mentioned next. As liberation (moksa) is the 
final outcome, it is mentioned last. 

Merit (punya) and demerit (papa) must be included in the sutra as 
some learned commentators have spoken of nine categories. No, it is 
not necessary; these - merit (punya) and demerit (papa) - are implied 
in influx (asrava) and bondage (bandha). But then the mention of 
influx (asrava), etc., is also unnecessary as these are included in the 
soul (jlva) and the non-soul (ajiva). No, it is not unnecessary. 
Liberation (moksa) is the main theme of the work so these must be 
mentioned. Liberation (moksa) is preceded by the cycle of births and 
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deaths and influx (asrava) and bondage (bandha) are the main causes 
of transmigration. Stoppage (sanwara) and dissociation (nirjara) are 
the chief causes of liberation. Hence these are mentioned severally. 

The next sutra is intended to avoid deviation from established 
conventions while referring to terms like right faith and soul, 
mentioned earlier. 


9TMrf: IM 

[ HPT TSTTW TnHTT: ] HPT, 4 t HTH Tl [ 

^TTTT: ] HH TM HwTl' HTfHT ©TH1TT ITfHT tl 

These are installed - nyasa or niksepa - (in four ways) by 
name - nama, representation - sthapana, substance and 
its potentiality - dravya, and actual state - bhava. 

Giving a name to an object, irrespective of its qualities, for the sake of 
social adentity is naming - nama. Establishing objects in things made 
of wood, clay, painting, dice, etc. - ‘this is that’ - is representation - 
sthapana . That, which will be attained by qualities or which will 
attain qualities, is a substance - dravya. The substance characterized 
by its present mode (paryaya) is its actual state - bhava. To explain, 
the substance of the soul (jiva) is installed in four ways as soul-name 
(nama-jiva), soul-representation (sthapana-jiva) , soul-substance 
(dravya-jlva) and soul-state (bhava-jiva). To call something the soul 
(jiva) irrespective of its qualities is soul-name (nama-jiva). 
Representing the soul (jiva) through dice, etc. - as a living being or as a 
man - is soul-representation (sthapana-jiva). Soul-substance (dravya- 
jiva) is of two kinds: dgama dravya-jiva and noagama dravya-jiva. 
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The being who is proficient in, but not attending to, the Scripture 
dealing with the souls or the human-souls is agama dravya-jiva. 
Noagama dravya-jiva is of three kinds: the body of the knower 
(jhayaka-sarira), potential (bhavi) and distinct from these two. Soul- 
state (bhava-jiva) is of two kinds, agama bhava-jiva and noagama 
bhava-jiva. The soul well-versed in the Scripture dealing with the 
souls or the human-souls and attending to these is the agama bhava- 
jiva . The soul taking the mode of a living being or the mode of a human 
being is the noagama bhava-jiva. 

Installation of the other substances, non-soul (ajiva), etc., must be 
interpreted similarly in the above mentioned four ways. Of what use is 
this? It is intended to establish what is desirable and refute what is 
irrelevant or unsuitable. Now, what is the purport of the word ‘tad’ - 
‘that’? It is intended to include both, right faith, etc., and the soul, etc., 
mentioned in earlier sutra(s). 

What is the way of attaining knowledge about the soul and right faith, 
etc., elaborated through the four kinds of installation? 



sffc ciwff [ sriwr: ] *th, 

[ PFMi: ] TRFI 3?fc ^ #TT tl 


The knowledge (of the seven categories) is attained by 
means of pramanai and naya2. 


1 -pramana - comprehensive knowledge 

2 - naya - standpoint, particular point of view 
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The true nature of substances (soul, etc.) described in detail through 
the rule of installation (nama), etc., can be ascertained through 
pramana and multitude of nay a. The characteristics and divisions of 
pramana and naya are described now. Pramana is of two kinds, 
namely, for oneself (svartha) and for others (pardtha). All forms of 
knowledge, except scriptural knowledge, constitute pramana for 
oneself. But scriptural knowledge is of both kinds - for oneself and for 
others. Valid knowledge or knowledge itself constitutes pramana for 
oneself and knowledge in form of words constitutes pramana for 
others. The naya(s) are divisions of pramana. 

It is contended that naya should be mentioned first as it consists of 
fewer letters than pramana. It is not a fault. Pramana is mentioned 
first as it is of superior excellence. As a rule, excellence is invincibility. 
How is pramana of superior excellence? As pramana is responsible for 
the origin of naya, it is of superior excellence. It has been said in the 
Scripture that after knowing the substance with the help of pramana, 
ascertaining its one particular state or mode is naya. Secondly, the 
scope of pramana comprises all attributes of the substance. It has been 
said in the Scripture that pramana is sakaladesa - comprehensive and 
absolute, and naya is vikaladesa - partial and relative. For this reason, 
too, pramana is of superior excellence. 

Naya is of two kinds, dravyarthika naya and paryayarthika naya. 
Paryayarthika naya is concerned with bhava niksepa - the present 
mode (paryaya) or actual state (bhava) of the substance. Since bhava 
niksepa refers to the mode (paryaya) of the substance, it is specific and 
falls under paryayarthika naya. Dravyarthika naya is concerned with 
the other three niksepa - nama, sthdpana, and dravya - which are 
general in nature. Dravyarthika naya refers to the general attributes 
of the substance, and paryayarthika naya to the constantly changing 
states or modes (paryaya) of the substance. That which has the 
substance as its object is the standpoint of substance - dravyarthika 
naya. That which has the mode (paryaya) as its object is the standpoint 
of modes - paryayarthika naya. Both the substance and the modes are 
ascertained by pramana (comprehensive knowledge). 


12 





One method of understanding the nature of the soul, etc., by pramana 
and naya has been explained. Another method of ascertaining the 
soul, etc., is mentioned next. 


fa?wi'fatcrfri sRrfacbwftsrfafa stfrt: iivsii 

[ wfaw TTTSR 3TfrornT f^rirT faSTRrT: ] P&\, 
^TfacSf, TTTSR, 3Tf^njT, feqfcT sfk Tf 
cTSTT 41 c| I Rob cTwff atfWT ^fcTT tl 

Knowledge of subjects like right faith (samyagdarsana) 
and soul, etc., is obtained by description - nirdesa, 
ownership - svamitva, cause - sadhana, substratum - 
adhikarana, duration - sthiti, and division - vidhana. 

The description of the nature (svarupa) of a substance is nirdesa. 
Svamitva is ownership or lordship. Sadhana is the cause of origin. 
Adhikarana is substratum. Sthiti is duration of existence of the 
substance. Vidhana is division. 

What is right faith (samyagdarsana■)? The expression that it is faith in 
substances as these really are, is nirdesa. Also, installation of right 
faith by name, etc., is nirdesa. 

Who is its possessor? Generally speaking, it is the soul. To 
particularize, one or more of the three types of right faith 
(samyagdarsana) - subsidential (aupasamika), destructional 
(ksdyika) and destruction-cum-subsidential (ksayopasamika) - maybe 
possessed by the infernal beings (naraka), the humans (manusya), the 
plants and animals (tiryahca) and the celestial beings (deva). Only the 
potential ( bhavya - capable of attaining liberation) souls can attain the 
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three types of right faith (samyagdarsana)-, the non-potential 
0 abhavya - not capable of attaining liberation) souls do not possess 
any. The details can be read from ‘Sarvarthasiddhi’, p. 16-18. 

The cause of origin - sadhana - is of two kinds, internal and external. 
The subsidence, destruction, or destruction-cum-subsidence of faith- 
deluding (darsanamohanlya) karmas is the internal cause. In the first 
three infernal regions, right faith arises in some by recollection of past 
lives - jatismarana, in others by listening to the Scripture - 
dharmasravana, and in yet others by endurance of pain. From the 
fourth up to the seventh, recollection of past lives and endurance of 
pain promote right faith. In case of animals, right faith arises in some 
by recollection of past lives, in some others by listening to the 
Scripture and in yet others by witnessing the idols of Lord Jina. In 
human beings also the same causes operate. In case of the celestial 
beings, right faith is promoted in some by the recollection of past lives, 
in some others by listening to the Scripture, in some others by 
witnessing the glory of Lord Jina and in yet others by the sight of the 
splendour and miraculous powers of other celestial beings. This 
applies to celestial beings below the Anata kalpa. In case of the deva of 
Anata, Pranata, Arana and Acyuta kalpa only three causes, excluding 
the sight of magnificence of other celestial beings, operate. The deva of 
navagraiveyaka attain right faith by recollection of past lives or by 
listening to discourses on religion. The question of origin does not 
arise in case of higher celestial beings - those in anudisa and anuttara 
vimana - for they are born with right faith. 

The substratum (adhikarana) is of two kinds, internal and external. 
The soul which is the possessor of right faith is itself the internal 
substratum of right faith. The external substratum is the mobile- 
channel of the universe - trasanadi. How extensive is it? It is one rajju 
in diameter and fourteen rajju in length. 

As regard duration (sthiti), the minimum and maximum duration of 
subsidential right faith is within one muhurta (48 minutes). In case of 
mundane living beings, the minimum duration of right faith resulting 
from destruction is within one muhurta and the maximum is thirty- 
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three sagaropama and two purvakoti less eight years and one 
antarmuhurta. In case of the emancipated, it has a beginning but no 
end. The minimum duration of right faith arising from destruction- 
cum-subsidence is within one muhurta, and the maximum is sixty-six 
sagaropama. 

As regard division (vidhana), in general, right faith is one. From the 
point of view of its origin, it is of two kinds, namely, by own-nature 
(nisargaja) and by acquisition of knowledge (adhigamaja). It is of 
three kinds from the point of view of its divisions into subsidential, 
destructional and destruction-cum-subsidential. From the point of 
view of verbal nomenclature, it is of numerous kinds. It is of 
innumerable kinds on the basis of the believers. It is of infinite kinds 
on the basis of objects which have to be believed in. 

These - description (nirdesa) etc. - are to be similarly understood in 
case of knowledge and conduct, and substances like the soul and the 
non-soul, as per the Scripture. 

Are there further means of ascertaining the nature of right faith, the 
soul and the rest? Yes, there are. 


i wMcb'M ^rcrrc^d^iwi 

[^r] 3TR [ TFT WIT §TT wfa cfTTvI 3TBT ] 

TfH, TR^TT, 3TBT, ‘dB 

3TB 3T^M c£ £RT ?FT '^TT f I 

The seven categories are known also by existence - sat, 
number - samkhya, place or abode - ksetra, extent of 
space - sparsana, time - kata, interval of time - antara, 
thought-activity - bhava, and reciprocal comparison - 
alpabahutva. 
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‘Sat’ indicates existence. ‘Samkhya’ is enumeration of divisions or 
classes. ‘Ksetra’ is the present abode. ‘Sparsana’ is the extent of space 
or pervasion relating to the three times - the past, the present and the 
future. ‘Kata’- time - is of two kinds: real and conventional. These are 
described elsewhere. ‘Antara’ is interval of time. ‘Bhava’ is thought- 
activity like subsidential (aupasamika). ‘Alpabahutva’ - reciprocal 
comparison - is distinction based on comparison - less or more - 
between one another. By these are known the three jewels of right 
faith and also the seven realities, like the soul. 

Now description (nirdesa) implies existence (sat), division (vidhana) 
implies number (samkhya), substratum (adhikarana) implies abode 
(ksetra) and extent of space (sparsana), duration (sthiti) implies time 
(kata), and name (nama), etc., imply thought-activity (bhava). Why 
have these been mentioned again, separately? Of course, it is a valid 
argument. But the several ways of exposition of reality depend on the 
nature of the disciples. Some disciples prefer brief expositions, some 
others elaborate ones and yet others a balance between these two 
extremes. The effort of the sages is directed towards the good of all 
living beings. Hence the different ways of attaining knowledge are 
described here. Otherwise, it would have been enough to say that 
knowledge is attained by pramana and naya, without the need for 
describing any other means. 

The rest of the commentary on this sutra is highly technical in nature; 
those interested in it can read ‘Sarvarthasiddhi’, p. 22-67. Two 
concepts that are employed to describe the substance of soul (jlva) 
need mention here. One is the concept of ‘gunasthana’ and the other of 
‘marganasthana 

Gunasthana - fourteen stages of spiritual development: 

1. mithyadrsti - deluded 

2. sasadanasamyagdrsti - downfall 

3. samyagmithyadrsti - mixed right and wrong believer 

4. asamyatasamyagdrsti - vowless right believer 

5. samyatasamyata - partial vows 
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6. pramattasamyata - major vows (samyama) but with 
occasional deviation due to fifteen faults of negligence 
(pramada). The fifteen faults due to negligence (pramada) 
are indulging in four passions (kasaya), five senses (indriya), 
four kinds of narratives (vikathd) - pertaining to monarch, 
woman, thief and food, sleep (nidra) and fondness (sneh). 

7. apramattasamyata - perfect vows (samyama) without 
negligence (pramada) 

8. apurvakarana (upasamaka and ksapaka) - unprecedented 
purity [rises further in step (sreni) with either subsidence or 
destruction of mohanlya karmas] 

9. anivrttibadarasamparaya (upasamaka and ksapaka) - 
checking of gross-passions [rises further in step (sreni) with 
either subsidence or destruction of mohanlya karmas] 

10. suksmasamparaya (upasamaka and ksapaka) - checking of 
even minute passions [rises further in step (sreni) with 
either subsidence or destruction of mohanlya karmas] 

11. upasantakasaya (vitaraga chadmastha) - subsided delusion 

12. ksinakasaya (vitaraga chadmastha) - destroyed delusion 

13. sayogakevali - Omniscient-with-vibration 

14. ayogakevali - non-vibratory Omniscient 

Souls released from the cycle of wandering are the emancipated souls - 
the Siddha. 

Marganasthana - fourteen methods of inquiry into the nature of the 
soul(/«;aJ: 

1. gati - the state of existence according to the ‘gati ’ name- 
karma (namakarma) 

2. indriya - the senses 

3. kaya - the material body 

4. yoga - the activities of the mind, the speech and the body 

5. veda - sex-inclination (male, female, neuter) 

6. kasaya - passions (anger, pride, deceitfulness, greed) 

7. jhana - the power to know 
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8. samyama - restraint 

9. darsana - general perception of substances 

10. lesya - colouration of the activities of the mind, the speech 
and the body on rise of passions. There are six lesya: black 
(krsna), blue (nila), grey (kapota), yellow (pita), pink (padma) 
and white (sukla). 

11. bhavya - the soul having potential to acquire right faith that 
leads to liberation 

12. samyaktva - right faith in the nature of substances 

13. samjna - endowed with mind 

14. aharaka - the taking in of the matter fit for the three kinds 
of bodies (sarira) and six kinds of completion (paryapti). The 
three kinds of bodies are gross physical (audarika) body, the 
transformable (vaikriyika) body, and the projectable 
(aharaka) body emanating from a saint. The six kinds of 
completion are taking in of the molecules of matter (ahara), 
development of the body (sarira), development of the senses 
(indriya), development of the respiratory organ 
(svasocchvasa), development of the organ of speech fbhdsd), 
and development of the mind (mana). 

After a detailed description of right faith (samyagdarsana), the next 
sutra describes right knowledge (samyagjhana). 


^TRTT ll^ll 

[ TrfrT ajrTTcrfST TR.-xr^r cycled I id ] 

sfc WWR - 4 4k [ IjTRlT ] ^TFT tl 

Knowledge is of five kinds - sensory-knowledge - 
matijnana, scriptural-knowledge - srutajhana, 
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clairvoyance - avadhijhana, telepathy^ - manahparyaya- 
jnana, and omniscience - kevalajnana. 

The term ‘knowledge’ is to be taken with each kind mentioned in the 
sutra - sensory knowledge, scriptural knowledge, clairvoyant 
knowledge, telepathic knowledge and perfect knowledge 
(omniscience). That which reflects on the objects-of-knowledge 
through the senses and the mind, or that through which the objects-of- 
knowledge are reflected upon, or just reflection, is sensory knowledge. 
Owing to the destruction-cum-subsidence (ksayopasama) of karmas 
which obscure scriptural-knowledge, that, which hears, or through 
which the ascertained objects are heard, or just hearing, is scriptural 
knowledge. These two are mentioned side by side, as these are 
governed by the relation of cause-and-effect. This is mentioned later, 
‘Scriptural knowledge is preceded by sensory knowledge’ ( sutra 1-20). 
The next kind of knowledge is called clairvoyance (avadhi) as it 
ascertains matter in downward range or knows objects within limits. 
Ascertaining the objects located in another’s mind (mana) is telepathy 
(manahparyaya). Now is telepathy not sensory knowledge? No. Mind 
(mana) is merely relative; mind (mana) is merely spoken of with 
reference to one’s own and another’s mind. Telepathy (manah¬ 
paryaya) works on the strength of destruction-cum-subsidence 
(ksayopasama) alone of karmas of that kind. For instance we say, 
“Look at the moon in the sky”. Here the sky is intended merely as the 
background. That for the sake of which the seekers pursue the path of 
external and internal austerities (tapa) is pure and perfect knowledge 
(kevalajnana). It also means ‘without the help of anything else’. 
Perfect knowledge (kevalajnana) is mentioned last as it is attained at 
the end. Telepathy (manahparyayajnana) is mentioned close to it 


1 - The word ‘telepathy’ is rather inadequate to convey the true import of the 
phrase ‘manahparyayajnana ’. Still, it has been used most reluctantly as there 
is no equivalent word in the English language that can represent the 
extraordinary power and scope of manahparyayajnana. (see page 42). 
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because of its proximity. How is there proximity? Self-restraint 
(samyama) is the basis of both. Clairvoyance (avadhijnana) is far-off 
from telepathy (manahparyayajnana) hence it has been mentioned 
before telepathy. Indirect (paroksa) knowledge is mentioned before 
direct (pratyaksa) knowledge as it is easily intelligible. Almost all 
beings are familiar with and experience sensory-knowledge 
(matijnana) and scriptural-knowledge (srutajnana), hence these are 
easily intelligible. Thus, these are the five kinds of knowledge. 

Their subdivisions are mentioned later. 

It has been said that knowledge ( jnana) is attained by means of 
pramana and naya. Some consider pramana to be the knowledge, 
some others consider pramana to be the connection, and yet others 
consider pramana to be the senses. The next sutra declares that only 
the five kinds of knowledge mentioned in the sutra are pramana. 


rfrlfUrtf ll^oll 

[ rRT ] dMtldd TO TOT ^ TO # [TTOf] TOT #) 

TPTFT tl 

These (five kinds of knowledge) are the two types of 
pramana (valid knowledge). 

What is the purport of ‘tad’ - ‘that’? It is intended to preclude any 
other pramana invented by others. Some consider the connection with 
objects as pramana. Some others consider the senses as pramana. The 
word ‘that’ is used in order to preclude these. Only the five kinds of 
knowledge (jnana) - sensory knowledge, etc. - constitute pramana, 
not any other. 
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What is wrong if connection or the senses were considered to be 
pramana? If connection were pramana then there would be no 
knowledge of infinitesimal, concealed and remote things. These 
cannot be contacted by the senses. Hence there would be no 
omniscience. If the senses were considered pramana, it would result in 
the same fallacy. The range of the senses such as the eyes is small, and 
the objects are endless. 

Further, connection does not apply to all the senses, as the eyes and the 
mind do not come in contact with the objects. This is discussed later. 

It is argued that if knowledge is pramana then there is no fruit. But 
attainment of knowledge is accepted as the fruit, and nothing else. If 
knowledge and pramana are one and the same, no separate fruit is 
possible. But pramana must have fruit. If the connection or the senses 
are considered to be pramana, knowledge, which is different from 
these, is fit to he considered the fruit. But such a contention is 
untenable. If connection were the pramana and knowledge of objects 
the fruit, then, as connection rests in two things - the object and the 
sense-organ - the fruit, i.e., knowledge, must also reside in two things. 
Hence knowledge must be in the objects - the pot and the board - too, 
and the objects would become knowledge. This is not tenable. 

But the opponent says that the soul is characterized by consciousness, 
and so knowledge inheres in the soul and not in other objects. No. If 
the soul is not of the nature of knowledge, everything would become 
non-conscious (acetana). 

Now, it has been contended earlier that there is no fruit if knowledge is 
pramana. It does not matter. There is satisfaction in the attainment of 
knowledge. The soul, whose nature of knowledge is clouded by the 
foreign matter of karmas, finds satisfaction in determining the nature 
of substances with the help of the senses. That is spoken of as the fruit. 
Equanimity fupeksd) or the disappearance of ignorance (ajnana) may 
be considered as the fruit. Equanimity is freedom from attachment 
(raga) and aversion (dvesa). The disappearance of ignorance, which is 
like darkness, is also called the fruit. It has been said in texts dealing 
with the science of thought - nyaya - that the fruit of the first kind of 
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pramana - direct (pratyaksa) or omniscience (kevalajhana) - is 
equanimity (upeksa). The fruit of the other kinds of pramana - 
indirect (paroksa) - is discernment, i.e., acceptance (grahana) or 
rejection (tyaga); besides, of course, equanimity (upeksa), as stated 
above. Destruction of ignorance (ajnana) about the self, however, is 
the actual fruit of all methods of knowledge (pramana). 1 
That which knows rightly, that by which anything is known, or 
knowledge alone, is pramana. What is known by pramana ? The soul 
and the other substances. Now, if pramana is the means for knowing 
the soul and the other substances, then there must be another 
pramana for knowing pramana. And that will lead to a regression. No, 
there is no regression. Pramana or knowledge is like the lamp. The 
lamp is the cause of illuminating objects like the pitcher. It is also the 
cause of illuminating its own nature or form and, therefore, there is no 
need to seek another illuminating cause. It must be admitted that 
pramana also is like the lamp. If another pramana were necessary to 
ascertain pramana then due to the absence of self-knowledge, there 
would be no memory or remembrance. And then there would be no 
social relationship. 

The dual is used for pramana in accordance with the divisions 
mentioned later. The next two sutra say, ‘the first two are indirect’, 
and ‘the rest are direct’. The dual is intended to ward off any other 
enumeration of pramana. 

The five kinds of knowledge are included in the two pramana. Still the 
two pramana may be considered in other ways like direct (pratyaksa) 
and inference (anumana). The next sutra is intended to dispel such a 
view. 


1 - Vijay K. Jain (2015), ‘Acarya Samantabhadra's Aptamimamsa 
(Devagamastotra) - Deep Reflection On The Omniscient Lord’, verse 102, 
p. 158. 


22 







3TT^ WWW 

[ 3TTSt ] WPR ^ it ST^rfcT HPd^H sfk ^d?FT [ TjftgrqJ 
TRM tl 

The first two kinds of knowledge are indirect (paroksa) 
knowledge (jhana). 

‘Adi’ means the first; ‘adya’ means that which arises from the first. 
How can two be considered first? It is by the real and the figurative 
points of view. Sensory knowledge (matijhana) is the first from the 
real point of view. Being next to it, scriptural knowledge (srutajhana) 
is also considered the first, figuratively. By the use of the dual number, 
the secondary one is also taken. These two are indirect (paroksa) 
pramana or knowledge ( jhana). 

How are these indirect? These are dependent on ‘others’. It is 
mentioned later that sensory knowledge is acquired through the 
senses and the mind, and that scriptural knowledge is acquired 
through the mind. ‘Others’ means the senses, the mind, the light, the 
teaching, and such other external causes. On the destruction-cum- 
subsidence (ksayopasama) of the concerned karmas, sensory 
knowledge and scriptural knowledge arise in the soul through the 
senses, the mind, and other external causes. Hence these two kinds of 
knowledge are called indirect (paroksa). Analogy, verbal testimony, 
etc., are included in these. 

The marks of indirect knowledge have been mentioned. All the rest 
constitute direct (pratyaksa) knowledge. 
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ll^ll 

[ 3T^] #d 3T«rfcT 3MfWH, WWR 

[ wr^rtT] wm tl 

The remaining (three) constitute direct (pratyaksa) 
knowledge (jhana). 

That which spreads or knows is the soul (aksa). That which manifests 
itself only in the soul on the destruction-cum-subsidence 
(ksayopasama) or destruction (ksaya) of karmas, without the help of 
the senses (indriya), is direct (pratyaksa) knowledge. Now clairvoyant 
perception (avadhidarsana) and omniscient perception (kevala- 
darsana) also arise only in the soul. So these would also be included. 
No. Here the discussion is on ‘knowledge’, therefore, perception is 
excluded. Still, wrong (vibhanga) clairvoyance (avadhijnana) arises 
only in the soul, that would be included. No, that is excluded as this is 
the section dealing with right knowledge. The term ‘right’ is supplied 
and knowledge is distinguished by it. Wrong clairvoyance is excluded 
since it ascertains objects not as these really are, owing to the rise of 
wrong faith. It is not right knowledge. 

Now it is argued that knowledge arising from the operation of the 
senses is direct and that arising without the functioning of the senses 
is indirect. These definitions which are not open to disagreement must 
be accepted. It is improper to say so. If such a view be accepted, the 
Omniscient (apta) would cease to have direct (pratyksa) knowledge. If 
knowledge arising from the operation of the senses be considered 
direct, there can be no direct knowledge in case of the Omniscient for 
he does not attain knowledge through the senses. If the Omniscient is 
considered to derive knowledge only through the senses, he would not 
remain ‘all-knowing’. If it is contended that he derives direct 
knowledge through the mind, that knowledge is certainly not 
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omniscience, as it is derived through the application of the mind. And 
it cannot be said that omniscience is attained through the knowledge 
of the Scripture, for the Scripture presupposes the existence of the 
Omniscient. 

If you say that there exists transcendental pratyaksa, the divine direct 
knowledge of the yogi, then that too is not direct knowledge as it is not 
derived through the senses. You have already admitted direct 
knowledge to be derived from the senses. 

Moreover, from your above definition of direct knowledge two faults 
emerge. First, there can be no omniscience, and second, the disputant 
is compelled to give up his own position. Does this knowledge of the 
yogi cognize objects in succession or simultaneously? If it cognizes in 
succession, it cannot be omniscience; for the objects are infinite. If it is 
contended that it cognizes objects simultaneously, your statement 
that ‘just as one vijnana 1 does not know two objects, two vijnana do 
not know one object, ’ stands shattered. 

Or your proposition that ‘all impressions are momentary’ goes to 
pieces as you have admitted that one vijnana extends to several 
instants. Hence, knowing several objects is possible only in succession. 
It cannot be said that vijnana knows simultaneously. That which is the 
instant of birth is the instant of its realization alone. Only after its own 
realization the object begins to operate. It is argued that vijnana is like 
the lamp which does both, self-shining and illuminating objects, at one 
and the same time. But the two activities of self-shining and 
illuminating are admitted of the lamp only if the objects exist for 
several instants. Further, if vijnana is admitted to be bereft of details, 
it will become void. 

Pramana has been said to be of two kinds, indirect (paroksa) and direct 
(pratyaksa). The first kind is described in the next sutra. 


1 - ‘vijnana’ in Buddhist phenomenology refers to consciousness or 
discernment - one of the five functions of the sentient being. 
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Hfrt: -H^l f^FdTsf^rf^Rtsr 11^11 

[ irfrT: ] "RfcT, [ TljfrT: ] TJffo, [ WT ] WT, [ f^RTT ] f^RTT, 

[3rfqft®rter] aqfqf^r, [^fw] [3Trofcrc^] 

Wf t, 3T«tfcT 3 HfddH ^ HIHI-cK tl 

Sensory cognition - ma£i, remembrance - smrti, 
recognition - samjna, induction - cinta, and deduction - 
abhinibodha, are synonyms of sensory-knowledge 
(matijhana). 

These are the synonyms of sensory-knowledge (matijhana), 
mentioned first. These arise on the destruction-cum-subsidence 
(ksayopasama) of karmas which obscure sensory knowledge. And 
there is no activity of these in scriptural knowledge (srutajhana), etc. 
The derivatives are mati, smrti, samjna, cinta, and abhinibodha. 
Cognizing is cognition. Remembering is remembrance. Recognizing is 
recognition. Inductive reasoning is induction. Deductive reasoning is 
deduction. Other expansions, as appropriate, must be understood. 
Though the words are derived from different roots, by the force of 
convention, these are synonyms. For instance, though the words 
‘indra’, ‘sakra’, and ‘purandara’ denote different activities, all these 
are the names of the same person, the deua-husband of Saci. If 
different meanings are attached to these from the point of view of their 
etymological meanings, the same may be done with regard to the 
synonyms of sensory knowledge (matijhana). The meaning intended 
is that these synonyms do not transgress the range of cognition arising 
from the cause of destruction-cum-subsidence (ksayopasama) of 
karmas obscuring sensory knowledge (matijhana). 

The term ‘iti ’ indicates varieties or species. These are the synonyms or 
names of sensory knowledge. 

What is the cause of that? 
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n^ii 

[ ] ^f^TT ^ [ ?TrT ] HPd^lH ^ 

[f^WT] f^T tl 

That - sensory-knowledge (matijhana) - is caused by the 
senses (indriya) and the mind (mana). 

He who is invested with lordship and wealth is ‘indra’. Here the word 
means the soul. The soul is of the nature of knowledge. However, when 
there is the destruction-cum-subsidence (ksayopasama) of knowledge- 
obscuring karmas, the soul, by itself, is unable to know the objects. 
And that which acts as the instrument for acquisition of knowledge by 
the soul is the sense (indriya). Or that which causes the knowledge of 
hidden objects is the sign (linga). Accordingly, that which promotes 
the knowledge of the subtle soul, is the sense (indriya). For instance, 
smoke is the cause of the knowledge of the fire. Similarly, the senses, 
such as touch etc., cannot exist without the soul. Hence by means of 
those senses the existence of the soul is inferred. Or, ‘indra’ is the word 
denoting name-karma (namakarma). The senses (indriya) are built by 
that. The senses of touch, etc., are described later. ‘Anindriya’, 
‘mana’, ‘antahkarana’ are synonyms. 

The word ‘anindriya’ is the negation of ‘indriya’ - sense. How then 
can it be used to denote the mind which is also a sign of the soul? The 
negative sign ‘a’ is used in the sense of slight or a little. A quasi-sense is 
called ‘anindriya’. For instance there is the usage ‘anudara kanya’ - 
the girl ‘without’ the belly. Here the meaning of ‘without’ is taken as 
‘slight’ or ‘thin’. How is the meaning ‘slight’ applied to the mind? The 
sense-organs perceive objects within a limited range, and these last for 
a long time. But the mind is not like these. Objects that are perceived 
by the senses as well as those not perceived by the senses are subject to 
mental cognition. Though the mind is also the sign (linga) of the soul 
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(indra), it neither cognizes objects within a limited range nor remains 
for long (the mental attitude changes quickly). 

The mind is described as an internal sense. In investigating good and 
evil and in remembrance, etc., the mind is not dependent on the 
senses. Nor is the mind seen outwardly like the eyes, etc. So it is called 
the internal sense. 

What for is ‘tad’ - ‘that’ - used? ‘That’ is used for denoting sensory 
knowledge (matijhana). Now sensory knowledge has just been 
mentioned. It is argued that a rule or an exception refers to what has 
just been described. So this sutra would refer to sensory knowledge 
only even without the word ‘that’. The answer is, ‘that’ is intended to 
refer to this (previous) sutra as well as the following sutra. The 
knowledge that has synonyms like ‘mati’ is caused by the senses and 
the mind. And the same has four stages - impression (avagraha), 
inquisitiveness (iha), comprehension (avaya) and retention 
(dharana). If ‘that’ were not used, the synonyms such as ‘mati ’ would 
refer to sensory knowledge, and the kind of knowledge caused by the 
senses and the mind, would refer to scriptural knowledge with the four 
stages mentioned in the next sutra. Thus it would lead to a faulty 
inference. 

The cause of sensory knowledge has been understood. Its stages are 
mentioned in the next sutra. 


^orii^TorwsrrniTr: iiwi 

[ 3T3TTI? 3TcTFT SfRUTT: ] 3MFT, affc W - 

3 ^rrc C^T ^ tl 

Impression - avagraha, inquisitiveness - iha, 
comprehension - avaya, and retention - dharana, are the 
four stages [of sensory knowledge (matijhana)]. 
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The first awareness or adoption of an object as it comes in the range of 
the senses is impression (avagraha), the first stage of sensory 
knowledge (matijhana). When there is the meeting of the sense-organ 
and the object, it is first perceived; that is darsana. The awareness of 
the object immediately following it is avagraha. For instance, on 
seeing an object, the impression that it is white in colour is avagraha. 
The desire to know particulars regarding the object apprehended 
through avagraha is inquisitiveness (iha). Thus, the desire to know 
more - ‘Is that white object a crane or a flag?’ - is inquisitiveness (iha). 
Knowing the object, as it is, after ascertaining its particulars is the 
next stage - comprehension (avaya). By its movement up and down 
and by the flapping of the wings, it is ascertained that it is a crane only 
and not a flag. Retention (dharana) is the cause of not forgetting in the 
future what was ascertained in the past. For instance, ‘This is the 
same crane which I saw this morning,’ is retention. These are 
mentioned in the sutra in the order in which they arise. 

The subdivisions of these are given next. 


srfgrSTTft:^dHcfdfcRUlT ^dTIUIW 11^II 
[ ^ to [ fgrer ] ] 

3^ [ £cUIU|| ] cTSTT TOf 

TTOT TOT R 4-|id^H f I 

(The subdivisions of each of these are) many - bahu, 
many kinds - bahuvidha, quick - ksipra, hidden - 
anihsrta, unexpressed - anukta, lasting - dhruva, and 
their opposites. 
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Impression (avagraha), together with other activities, is the subject 
under consideration. The actions with regard to these are mentioned, 
i.e., those commencing with ‘bahu ’ - many - and their opposites. Many 
- ‘bahu ’ - must be understood to mean both the number and the bulk, 
as it is not particularized. The numbers are one, two, many, etc. The 
bulk is much rice, much soup, etc. ‘Vidha’ denotes kinds. ‘Ksipra’ 
means knowing swiftly. ‘Anihsrta ’ denotes that the entire object is not 
seen; that is, part of it is seen and part of it is hidden. ‘Anukta’ is what 
is implied and not expressed. ‘Dhruva’ is continual cognition of an 
object as it really is. ‘Setara’ is intended to include the opposites of all 
these. 

Impression (avagraha) is of twelve kinds - impression of more, 
impression of less, impression of many kinds, impression of one kind, 
impression of an object quickly, impression of an object slowly, 
impression of a hidden object, impression of a revealed object, 
impression of an implied object, impression of an expressed object, 
impression of a lasting nature and impression of a transient nature. 
Similarly with regard to inquisitiveness (Iha) and the others. Each of 
these arises in case of each of the five senses and the mind. The six 
kinds denoted by many, many kinds, and the rest, of impression 
(avagraha), etc., arise owing to the high degree of destruction-cum- 
subsidence (ksayopasama) of karmas obscuring sensory-knowledge 
(matijhana). But it is not so in case of their opposites. Those denoted in 
the sutra are mentioned first because of their worth. 

What is the difference between many and many kinds? In both ‘many’ 
is common. But in the former ‘many’ applies to the same kind of 
objects or things. In the latter ‘many’ refers to different kinds of 
objects or things. This is the difference. 

What is the difference between ‘expressed’ (ukta) and ‘revealed’ 
(nihsrta)? ‘Revealed’ (nihsrta) means the object is made known and 
‘expressed’ (ukta) also means the same. But there is this difference: 
‘expressed’ (ukta) is knowing through the instruction imparted by 
others and ‘revealed’ (nihsrta) is knowing by oneself. 
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What is the distinction between lasting (dhruva) impression 
(avagraha) and retention (dharandp Owing to the destruction-cum- 
subsidence (ksayopasama) of karmas attained by pure thought- 
activity, impression (avagraha) is the same in the first, second and 
other instants. That is, it becomes neither less nor more. This is called 
lasting avagraha. But, owing to the destruction-cum-subsidence 
(ksayopasama) by mixed (pure and impure) thought-activity, the 
impression (avagraha) is of higher or lower degree, as sometimes 
there is impression of many (hahu), sometimes of less (alpa), 
sometimes of many kinds (bahuvidha), sometimes of one kind 
(ekavidha). Hence it is called transient (adhruva) impression. But 
retention (dharana) is the cause of not forgetting in the future what 
has been perceived. Thus there is great difference between the two. 

Impression (avagraha), etc., cognize many (bahu), etc.; of what are 
many (bahu), etc., the attributes? 


dHildd (33W (^) ^ ^ tl 

These - impression (avagraha), etc. - are sensory- 
knowledge (matijhana) of substances (artha). 

These four kinds of sensory knowledge (matijhana) relate to 
substances (artha). The object of the senses is a substance. Impression 
(avagraha), etc., arise in case of obj ects characteriz ed by the attributes 
of many (bahu), etc. Why should this be mentioned; it is evident that 
many (bahu), etc., relate to substances (artha) only? It is of course 
true. But ‘of substances’ (arthasya) is mentioned in order to refute the 
views of other schools of thought. Some say that the senses have 
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contact only with qualities such as colour and that these (the senses) 
cognize only the qualities. But this is not true. The qualities such as 
colour are non-material and cannot be contacted by the senses. Then 
why do we say, “I saw the colour,” and “I smelt the odour,”? That which 
attains modes (paryaya) or that which is attained through modes is the 
substance (artha). Therefore, ‘artha’ is ‘dravya’. Since colour, etc., are 
qualities that are not separate from the substance (dravya) it is proper 
to say, “I saw the colour,” and “I smelt the odour,” when the senses 
come in contact with the objects. 

Do impression (avagraha), etc., occur in case of all the senses and the 
mind? Or is there any difference? 


[ oetwr^t ] wif) ] 

W SW ^TFT ITlcH cffa Wd ^ ^cfl 

There is only impression (avagraha) of indistinct things - 
vyanjana. 

Collection of indistinct sounds, etc., is ‘vyanjana’. In case of these, 
there is impression (avagraha) only. What is the purpose of this sutra? 
It is for determination that there is impression (avagraha) only of 
‘vyanjana’ and not inquisitiveness (iha), etc. If so, the word ‘only’ 
should have appeared in the sutra. No, it is not necessary. If once 
certain activity has been established, its repetition makes it a rule or 
makes it a certainty. Hence, without the use of the word ‘only’ in the 
sutra, it establishes the rule. 

Now impression (avagraha) has been mentioned in both cases, ‘artha’ 
and ‘vyanjana’. Then what is the difference between the two? The 
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difference is that while arthavagraha is distinct impression, 
vyanjanavagraha is indistinct impression. How? It is akin to the 
wetting of a new earthenware. The new earthenware does not get wet 
by two or three drops of water. But when moistened repeatedly, it gets 
wet. Similarly, the matter in the modes of sound, and so on, does not 
become distinct in the first two or three instants. But when 
apprehended repeatedly, it becomes distinct. Therefore, there is 
indistinct impression prior to distinct impression. Distinct impression 
is arthavagraha. And, inquisitiveness (iha), etc., do not arise from 
indistinct impression (vyanjanavagraha). 

Does indistinct impression (vyanjanavagraha) occur in case of all the 
senses? No. 


^ iiwi 

ITlcTTI 

Indistinct impression (vyanjanavagraha) does not arise in 
case of the eyes (caksu) and the mind (anindriya, mana). 

Indistinct impression (vyanjanavagraha) does not occur in case of the 
eyes and the mind. How? It is because these do not operate on the basis 
of contact. The eyes apprehend an object that is not touching it but 
placed in its vicinity in proper perspective and revealed by external 
light. Similarly, the mind apprehends an object without touching it. 
Hence, there is no indistinct impression (vyanjanavagraha) in case of 
the sense of sight and the mind. 

How is it ascertained that there is no contact in ease of the eyes? It is 
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ascertained from the Scripture and by inference. First, from the 
Scripture: ‘The sense-organ of hearing apprehends sound that comes 
in contact, the sense-organ of sight apprehends form (colour) that does 
not come in contact. The sense-organs of smell, taste and touch 
apprehend smell, taste and touch, respectively, which come in 
contact.’ By inference: the sense-organ of sight operates without 
contact for it does not apprehend the object that is in contact. This is 
clear from the fact that it does not perceive the collyrium applied to the 
eye. Unlike the sense-organ of touch, it does not perceive it. Thus, both 
the eyes and the mind operate without contact. 

It is clear, therefore, that indistinct impression (vyanjanavagraha) is 
possible in case of all senses except the sense of sight and the mind. 
Distinct impression (arthavagraha) obtains in case of all the senses 
and the mind. 

Sensory knowledge (matijhana) has been described with its marks and 
divisions. Now it is time to define scriptural knowledge (srutajnana) 
with its marks and divisions. 


3TcT nfcCTcf IRoll 

[ [ MPdMcf ] im t Hid^H ^ 

RR tl ^ it MT, 

MR RiT sffR RTRI? MR "tl 

Scriptural knowledge (srutajnana) is preceded by sensory 
knowledge (matijhana). It is of two kinds, many kinds, 
and twelve kinds. 

Though the word ‘sruta’ is derived from ‘hearing’, by traditional 
usage, it points to a particular kind of knowledge. For instance, the 
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word ‘kusala’, derived from the ‘cutting of grass’, by common 
currency it means hale and hearty What is that particular kind of 
knowledge? The answer is given in the sutra: ‘scriptural knowledge 
(srutajnana) is preceded by sensory knowledge (marijuana)’. This 
fulfils the validity of scriptural knowledge. The word ‘purva’ in the 
sutra also refers to the instrumental cause or just the cause. Sensory 
knowledge (marijuana) has already been described. ‘Matipurvam’ 
means having sensory knowledge as its instrumental cause. 

A doubt is raised that if scriptural knowledge is caused by sensory 
knowledge, it would become sensory knowledge. For in the world we 
see that the effect is like the cause. No, this is not invariably so. 
Though the pitcher is made by the stick and the wheel, it is not of the 
nature of the stick and the wheel. Moreover, scriptural knowledge may 
not arise even in the presence of sensory knowledge. Even in the 
presence of sensory knowledge and availability of the external causes 
of scriptural knowledge, the one whose powerful karmic veil of 
scriptural knowledge is in operation, scriptural knowledge does not 
arise. But when there is destruction-cum-subsidence (ksayopasama) 
of the karmic veil to a high degree, then scriptural knowledge arises. 
Hence, sensory knowledge is merely an instrumental cause and not 
the sufficient cause of scriptural knowledge. 

Now scriptural knowledge (srutajnana) is considered beginningless 
and endless. If it be preceded by sensory knowledge, that proposition 
falls to the ground. For that which has a beginning has an end. 
Moreover, it would lose its authority if it is created by man. But such a 
view is untenable. From the general point of view of substance, etc., it 
is considered beginningless and endless. It has not been invented by 
someone at some time in some manner with great effort. But, from the 
particular point of view, it has a beginning and an end. So it is said to be 
preceded by sensory knowledge. For instance, the sprout presupposes 
the seed, but from the point of view of the series it is beginningless and 
endless. Further, authority does not consist in its not being created by 
man. For in that case even the teachings on theft, etc., whose author’s 
name is forgotten, would become authoritative. What is wrong if direct 
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(pratyaksa) knowledge, which is not eternal, is considered valid? 

It is contended that it is not proper to say that scriptural knowledge is 
preceded by sensory knowledge, as knowledge arises on manifestation 
of the first, subsidential right belief - prathamopasama samyaktva. 
But it is not true, for the knowledge only becomes ‘right’ as a result of 
right belief. The realization of the two kinds of knowledge is in 
succession. Hence, it is established that scriptural knowledge is 
preceded by sensory knowledge. 

Again, the statement that ‘scriptural knowledge is preceded by 
sensory knowledge’ is erroneous on account of the fault of non¬ 
pervasiveness (avyapti), for it is said that scriptural knowledge is 
preceded by scriptural knowledge also. It is as follows. Some person 
perceives, through his ears, sound molecules consisting of letters, 
words and sentences. This is sensory knowledge. Next he derives the 
first sruta knowledge of the meaning of the word ‘jar’ (ghata). Then, if 
he gets hints of the function of the jar, with the knowledge of the jar, he 
acquires the second knowledge of the function of the jar such as 
storing water, etc. Then scriptural knowledge (srutajnana) is preceded 
by scriptural knowledge (srutajnana). Again, some person perceives 
the objects of the senses such as fire, which is sensory knowledge. 
Then he acquires the first scriptural knowledge of objects such as 
smoke. If he acquires the knowledge of the concomitant connection of 
smoke and fire, then he infers fire from smoke. This way also 
(srutajnana) is preceded by scriptural knowledge (srutajnana). 
Therefore, it is not true that scriptural knowledge (srutajnana) is 
invariably preceded by sensory knowledge (matijhana). There is 
nothing wrong in it. When scriptural knowledge (srutajnana) is 
preceded by scriptural knowledge (srutajnana), figuratively, the first 
scriptural knowledge (srutajnana) is spoken of as sensory knowledge 
(matijhana). Scriptural knowledge (srutajnana) also is somehow 
considered sensory knowledge (matijhana), as it is necessarily 
preceded by sensory knowledge. 

The word ‘kinds’ is added to every number - two kinds, many kinds 
and twelve kinds. First the two divisions of the Scripture are the works 
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outside the original canon - angabahya - and those within the original 
canon - angapravista. The non-canonical works - angabahya - are of 
many kinds such as dasavaikalika and uttar adhy ay ana. The 
canonical works - angapravista - are twelve. 1) acarahga, 2) 
sutrakrtahga, 3) sthanahga, 4) samavayahga, 5) vyakhyaprajhyapti 
ahga, 6) jnatrdharmakathahga, 7) upaskadhyananahga or 
sravakadhyayanahga, 8) antakrddasahga, 9) anuttaropapadika 
dasahga, 10) prasnavyakaranahga, 11) vipakasutrahga, and 12) 
drstivadahga. Drstivadahga has five divisions - parikarma, sutra, 
prathamanuyoga, purvagata and culika. Out of these, purvagata has 
fourteen sections - utpadapurva, agrayaniya, viryanuvada, 
astinastipravada, jhanapravada, satyapravada, atmapravada, 
karmapravada, pratyakhyananamadheya, vidyanuvada, kalyana- 
namadheya, pranavaya, kriyavisala and lokabindusara. Thus verbal 
testimony or scriptural knowledge is of two, many and twelve kinds. 
What is the basis of these distinctions? The distinctions are based on 
the kinds of teachers. The teachers are of three kinds, namely, the 
Omniscient (the Tirtkahkara and the kevali), his disciples (the 
srutakevali), and the later preceptors (acaryas). The Scripture were 
really taught by the Omniscient Tirtkahkara, gifted with perfect 
knowledge of unimaginable power and splendour. The Omniscient 
Lord is free from all kinds of impurities and is possessed of direct and 
perfect knowledge. Hence his word is authoritative. The Lord’s direct 
disciples, called the ganadhara and the srutakevali, gifted with vast 
knowledge and accomplishments, recollect the import of the Lord’s 
teachings and compose the Scripture called the ahga and the purva. 
These too are authoritative, as these are only interpretations of the 
Word of the Lord. Later on, works such as dasavaikalika are written 
by the preceptors to benefit their disciples, whose lives are shorter and 
whose intellect and energy are less potent owing to the nature of the 
times. These also constitute valid knowledge, as these are in fact the 
same as the ahga and the purva in a condensed form, just as the water 
of the Milky Ocean taken in ajar. 
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Indirect knowledge has been expounded. Direct knowledge must be 
described now. Direct knowledge is the knowledge perceived directly 
by the soul in a vivid manner without the intermediary of the senses or 
the Scripture. This is of two kinds, direct knowledge of a part of reality 
- desaprtyaksa - and direct knowledge embracing the entire reality - 
sarvaprtyaksa. Avadhi (clairvoyance) and manahparyaya (telepathy) 
constitute the first variety, and perfect knowledge (kevalajhana) 
constitutes the second variety of direct knowledge. The first of these 
three kinds of direct knowledge, namely, avadhijnana, is described 
first. Avadhijnana is of two kinds according to the nature of its origin. 
The first is due to birth - bhavapratyaya, and the second owes its 
origin to destruction-cum-subsidence of the particular karmic veil - 
ksayopasamanimittaka. First, the bhavapratyaya avadhijnana is 
described. 


^crvf^AriiorfW^cr-fR'cb'rwrrHL ir^ii 

[ [ 3TcrfST: ] 

[ ^cHKcblUlWj ^ dkM' ^ ^TT tl 

Clairvoyance based on birth - bhavapratyaya 
avadhijnana - is possessed by the celestial and the 
infernal beings. 

What is the state of existence ‘bhava’l The mode (paryaya) of the soul 
is the state of its existence; it is caused by the life- and name-karmas 
(dyu, namakarma). ‘Pratyaya’ means cause (karana) or instrumental 
cause (nimitta). The avadhijnana that has the state of existence 
(bhava) for its cause or origin is the bhavapratyaya avadhijnana. It is 
possessed by the deva and the infernal beings. In that case, there 
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would be no destruction-cum-subsidence (ksayopasama) of the karmic 
veil in this type of clairvoyance. No, it is not so. In case of these beings, 
the karmic veil disappears and subsides due to their state of being 
(bhava). So the state of being (bhava) is mentioned as the main cause. 
Birds fly by instinct (inborn tendency) and not because of teaching. So 
also clairvoyance arises in these beings not because of any special 
merit such as observance of vows or restraint, but by reason of their 
state of existence (bhava). The state of existence being common to all, 
it would mean that all are endowed with the same degree of 
clairvoyance. But differences in the degree of clairvoyance 
(avadhijhana) possessed by these beings are admitted. Though the 
beings in heaven and hell are mentioned in general, only those 
endowed with right faith among them are implied. This is clear from 
the term ‘avadhi’ used in the sutra. In case of wrong believers, it is 
called vibhahga (erroneous) clairvoyance (avadhijhana) as it is 
vitiated by their wrong belief. The degree of clairvoyance among them 
can be ascertained from the Scripture. 

If clairvoyance (avadhijhana) based on birth arises in celestial and 
infernal beings, in whom does clairvoyance arise due to destruction- 
cum-subsidence (ksayopasama) of karmas? 


^TtWTfMTTrT: qf^facbrM: #TPJTTR IR^II 

[ fa-d: ] [ N^TdcbvM: ] w 

M ■STTcTT t 3?ft ^ [ id NIUI IB ] Tfa ^ ^ 

HcTT 'll 

Clairvoyance (avadhijhana) due to destruction-cum- 
subsidence (ksayopasama) is of six kinds. It is acquired by 
the rest, namely, human beings, and animals. 
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When there is no rise of totally-obscuring (sarvaghati) intensity- 
clairvoyance-obscuring karmas, but there is rise of partially- 
obscuring (desaghati) intensity-clairvoyance-obscuring karmas, that 
state is called destruction (ksaya). Where these karmas do not attain to 
the stage of rise but are merely existent, that state is called subsidence 
or quiescence (upsama). That which arises owing to these two causes 
is called clairvoyance of destruction-cum-subsidence (ksayopsama). 
This must be understood to occur in case of the rest. Who are the rest? 
The rest are human beings (manusya), and animals (tiryanca). Even 
among them, it must be understood to arise only in case of those who 
have the necessary capacity That capacity is not present in those who 
are without mind - asamjhi - and who have not attained completion - 
called aparyaptaka. And even among those with mind and completion, 
it does not arise in all. If so, in whom does it arise? It arises in case of 
those in whom right faith, etc., are present, and in whom the 
concerned karmas are quiescent or destroyed. Though clairvoyance 
arises owing to destruction-cum-subsidence in all cases, the specific 
mention of ‘due to destruction-cum-subsidence’ is intended for 
determination, namely, depending on destruction-cum-subsidence 
(ksayopsama) only and not on the state of existence or birth (bhava). 
This clairvoyance is of six kinds: anugami, ananugami, vardhamana, 
hiyamana, avasthita, and anavasthita (accompanying, unaccom¬ 
panying, increasing, decreasing, steady, and unsteady, respectively) 
according to particular characteristics. Just as light accompanies the 
sun, the first kind - anugami - accompanies the individual possessing 
it wherever he goes. The second kind - ananugami - does not 
accompany the individual. It passes away then and there, like the 
reply given to the question of an indifferent person. The third variety - 
vardhamana - expands rapidly like the fire in the forest caused by 
friction, which spreads rapidly by means of dried leaves and fuel. It 
develops from its original degree up to the extent of knowing 
innumerable universes, owing to the purity of right faith, etc., of the 
individual. The fourth variety - hiyamana - decreases up to a very 
small fraction of an ahgula (a very small measure) from its original 
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degree, owing to the decline of right faith and the consequent increase 
of impure thoughts. The fifth type - avasthita - neither decreases nor 
increases. It is like the mole. It is steadfast at the same level at which it 
originates, as right faith, etc., continue in the same condition. It is so 
till death or till the attainment of omniscience. The sixth type - 
anavasthita - is unsteady like the waves in the water caused by wind. 
It develops as well as deteriorates in accordance with the growth or 
decline of right faith, etc. 

Three other classifications of clairvoyance (avadhijhana) due to 
destruction-cum-subsidence (ksayopasama) - ksayopasamanimittaka 
- have been mentioned: desavadhi, paramavadhi and sarvavadhi. 
The first kind - desavadhi - is obtained by animals and human beings. 
However, it is possible for the human beings to obtain paramavadhi 
and sarvavadhi clairvoyance (avadhijhana) in their state of spiritual 
discipline (samyama). In the fourth and the fifth gunasthana, 
desavadhi clairvoyance is possible. In higher gunasthana, all three 
kinds of clairvoyance are possible. Clairvoyance based on the state of 
existence - bhavapratyaya avadhijhana - is of the nature of 
desavadhi. 

Clairvoyant-knowledge (avadhijhana) has been explained. Now 
telepathy (manahparyayajhana) should be described. Hence, with the 
intention of giving out its marks and subdivisions, the next sutra is 
composed. 


TR.-Tpfe IR3II 

[ TRfcpfa: ] [ sl^fd ] di^HPd affc 

Pd^dHPd ^1 M tl 

The two kinds of telepathy (manahparyayajhana) are 
rjumati and vipulamati. 
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The word ‘rju’ means produced and straight. Whereby is it produced? 
It is produced by the knowledge of objects of speech, body and mind 
located in the minds of others. He who has straight telepathy is called 
rjumati. ‘Vipula ’ means not produced and curved or winding. How is it 
not produced? It is not produced by the knowledge of objects of speech, 
body and mind in the minds of others. He who has complex telepathy is 
called vipulamati. Thus, telepathy is of two kinds - rjumati and 
vipulamati. 

Now that the divisions of telepathy have been mentioned, it must be 
defined. Telepathy is that knowledge which knows the objects thought 
of by the minds of others, owing to the destruction-cum-subsidence 
(ksayopasama) of energy-obstructing (viryantaraya) and telepathy- 
knowlege-obscuring (manahparyaya jnanavarana) karmas and 
depending on the attainment of name-karmas (namakarma) of limbs 
and minor limbs (angopanga). It may be argued that it is sensory 
knowledge (matijhana) only since it happens in the mind (mana). This 
has already been refuted. The mind is merely for reference as the 
background. The object located in the mind of another is ascertained 
by this knowledge. So the mind is intended only as a background. 

Of these two varieties, rjumati can extend from two or three births of 
oneself and of others, up to a maximum of seven or eight past or future 
births. It can extend in space from on egavyuti (a measure of length = 
2 krosa ) up to one yojana (a measure of length = 4 krosa ) but not 
beyond it. The latter - vipulamati - can extend from seven or eight 
births up to innumerable births in the past and in the future. In space 
it can extend from on e yojana up to the entire abode of human beings 
(i.e., up to the mountain range of Manusottara) and not beyond that. 

Other particulars regarding these two varieties of manahparyaya- 
jhana are described next. 
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df&M: IR^II 

[ r^Vi^UfdMIdl^Tf ] mRuiihT fR^jfe aqk 3WPdMld 3iqfa 
WR #1 R ^ H ^TT [ dfevlN: ] ^T Rr ^TTcff R d^HPd 
3^R PcI^dHPd R Pd^Ndl (3RR) f I 

The differences between the two are due to purity 
(visuddhi) and infallibility (apratipata). 

The state of the soul on destruction-cum-subsidence (ksayopasama) of 
the karmic veil covering telepathy is purity. ‘Pratipata’ is fall. Its 
opposite is infallibility (apratipata). The ascetic, whose karmic veil has 
only subsided (upasantakasaya) but has not been destroyed, some¬ 
times falls from his spiritual height in the presence of powerful con¬ 
duct-deluding (caritramohaniya) karmas. But such a fall does not 
occur in case of the ascetic whose conduct-deluding (caritramohaniya) 
karmas have been completely destroyed (ksinakasaya). And the 
excellence of telepathy depends upon purity - visuddhi - and absence 
of fall - apratipata. First, with regard to purity. Vipulamati is purer 
than rjumati with regard to the object (dravya), space (ksetra), time 
(kala) and nature or condition (bhava). How? The infinitesimal part of 
karmic matter is ascertained by perfect clairvoyance (sarvavadhi- 
jhana)\ its infinitesimal part is the province of rjumati. And the 
infinitesimal part of what is known to rjumati is within the reach of 
vipulamati. Thus the latter knows the infinitesimal part of infinitesi¬ 
mal. Its purity with regard to object (dravya), space (ksetra), time 
(kala) has thus been mentioned. Purity in regard to nature or condi¬ 
tion (bhava) must also be understood from the fact that still subtler or 
minute forms of matter come within the range of vipulamati than 
rjumati as it is accompanied by greater destruction-cum-subsidence 
(ksayopasama) of karmas. Vipulamati is superior to rjumati also 
owing to the absence of downfall or deterioration as it is possessed by 
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those with ascending-conduct (pravardhamana cdritra). Rjumati 
undergoes downfall or deterioration as it is possessed by those with 
descending-conduct, owing to the rise of passions (kasaya). 

If these are the differences between the two kinds of telepathy, what 
are the differences between telepathy and clairvoyance? 


[ 3Tcrfsr TFT:Maffc ^:^fR 4 [ PdtdP^ 
^Tfrr ] Pd^4dl, afc, WTf sfk PpRI 3T^T 

^ itit ii 

Telepathy (manahparyayajhana) and clairvoyance 
(avadhijhana) differ with regard to purity (visuddhi), 
space (ksetra), possessor (svami) and subject matter 
(visaya). 

Purity (visuddhi) means clarity. Space (ksetra) is the place where the 
objects known are present. Knower (svami) is the possessor. Object 
(visaya) is the object-of-knowledge (jheya). With regard to purity 
(visuddhi), telepathy is better than clairvoyance. How? It is because 
telepathy is able to know more subtle (suksma) objects. Space (ksetra) 
has already been dealt with. Subject matter (visaya) is dealt with later. 
Here possessor (svami) is discussed. Telepathy (manahparyayajhana) 
arises in ascetics with high conduct, in apramattasamyata (seventh 
stage) to ksinakasaya (twelfth stage). Even among these ascetics, it 
arises only in those with ascending-conduct (pravardhamana cdritra) 
and not in those with descending-conduct. And even among them, it 
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manifests itself only in those who possess one or more of the seven 
extraordinary accomplishments (rddhi). Still, not all with extra¬ 
ordinary accomplishments (rddhi) attain telepathy. Thus the 
distinction of the possessor (svami) or spiritual discipline is mentioned 
in the sutra. Clairvoyance, on the other hand, can be possessed by the 
deva, infernal beings, human beings and animals. Hence these two 
differ in terms of their possessors. 

Now it is time to define omniscience (kevalajhana). But, passing that 
over, the subject matter (visaya) of knowledge is discussed. Why is it? It 
is because omniscience (kevalajhana) is defined in sutra 10-1. If so, let 
the scope of the first two types of knowledge - matijhana and 
srutajhana - be mentioned. 


TTfrT^frf^sfr IR^II 

[ [ f^RT: ] 

^ (H % wM Tl "fa, 

sNf 3 tl 

The range of sensory knowledge - matijhana - and 
scriptural knowledge - srutajhana - extends to all the six 
substances (dravya) but not to all their modes (paryaya). 

‘Nihandha’ means connecting or uniting. Connecting what? The 
‘visaya’ - subject matter. Then the word ‘visaya’ must be included in 
the sutra. No, it is not necessary for it is implied from its mention in 
the previous sutra. In this sutra, ‘dravyesu’ - plural of singular 
‘dravya’ - is used to include all the six substances - the soul (jiva), the 
matter (pudgala), the medium of motion (dharma), the medium of rest 
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(adharma), the space (akasa) and the time (kala). ‘Asarvaparyayesu’ 
qualifies ‘dravyesu’. All these substances form the subject matter of 
sensory knowledge (matijhana) and scriptural knowledge 
(srutajhana) only with reference to some of their modes (parydya) and 
not all their infinite modes. How can sensory knowledge (matijiidna) 
cognize non-material substances such as the medium of motion 
(dharma) and the medium of rest (adharma) which are beyond the 
senses (atindriya)l Therefore, it is wrong to say that sensory 
knowledge (matijiidna) covers all substances. No, there is nothing 
wrong in this. There is the internal-sense (anindriya). With the help of 
this and on destruction-cum-subsidence of quasi-sense-covering 
(noindriyavarana) karmas, arise impression (avagraha), etc. Then, 
scriptural knowledge (srutajhana) , preceded by these, engages in 
substances such as the medium of motion (dharma) and the medium 
of rest (adharma). 

The subject matter of clairvoyance (avadhijhana) is discussed next. 


|R\9|| 

[ 3TcTH: ] 3MfWH ^tT H f 

T RT^rf 'TiMdi i^| 

The subject matter (visaya) of clairvoyance (avadhijhana) 
is substances with form (rupi). 

The range or the subject matter (visaya) is supplied from the previous 
sutra. The term ‘rupi’ implies forms of the matter (pudgala) and 
embodied souls - bonded souls. The sutra lays down that the scope of 
clairvoyance (avadhijhana) is restricted to ‘rupi’ substances only and 
does not extend to non-material substances. Even with regard to ‘rupi’ 


46 











substances, the range of clairvoyance is limited to certain modes 
(paryaya) only according to its potency and does not extend to all 
modes of the matter. In order to determine this ‘asarvaparyayesu’ 
should be brought together. 

What is the scope of telepathy (manahparyayajhana)! 


TPIR^II 

[ ^ ^ it 3PRl4i 

’W] i [TR:m 4'M'W ] f| 

The scope of telepathy (manahparyayajhana) is the 
infinitesimal part of the matter ascertained by 
clairvoyance (avadhijhana). 

Telepathy (manahparyayajhana) makes its subject matter one 
infinitesimal part of the matter ascertained by the highest form of 
clairvoyance, i.e., sarvavadhijhana. 

What is the range or the subject matter (visaya) of omniscience 
(kevalajhana), mentioned last? 


cfccTPTR IR^II 

[ c&dcdbM ] [ f|4dcd-Md[4N ] Tl4 

wjm t, 3Tsfr?f wwr ^ # Tim ^ 

^ 3fh ^d°hl TT^ft l m 14) ^rr WdcTT I? I 
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Omniscience (kevalajnana) extends to all substances 
(dravya) and all their modes (paryaya) simultaneously. 

The attributive ‘sarva’ - all - is added to both, ‘dravya’ - substance, 
and ‘paryaya’- mode. 

First the soul-substances (jlva dravya) are infinite-times-infinite 
(anantdnanta). The forms of matter (pudgala dravya) are infinite- 
times-infinite of these. Atoms (anu) and molecules (skandha) are the 
divisions of matter. The medium of motion (dharma dravya), the 
medium of rest (adharma dravya) and the space (akasa dravya) are 
three. The substance of time (kala dravya) is innumerable 
(asamkhyata) . Each of these substances has infinite-times-infinite 
modes (paryaya), extending through the past, the present and the 
future. There is nothing, either substance or mode, which does not 
come within the purview of omniscience (kevalajnana). The fact that 
omniscience (kevalajnana) encompasses all substances (dravya) and 
all modes (paryaya) highlights its boundless virtue. 

The subject matter of clairvoyance (avadhijhana), etc., has been 
described. But it has not been mentioned how many kinds of 
knowledge arising from their respective instrumental causes can 
dwell simultaneously in one soul. 


IfcbT^lfd 1130II 

[ IJcbifmJ TJoFT [ WRT] tt^T TTT^T [ IJcbldliH ] Tl 

] ^ITC cTCT [ ] faW ^ 

t, f| 

From one up to four kinds of knowledge can be possessed 
simultaneously by a single soul. 
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‘Eka’ denotes number. ‘Adi’ means beginning. ‘Ekadi’ means 
beginning with one. ‘Bhdjyani’ means ‘dwelling in’. Thus, any one 
soul can possess from one to four kinds of knowledge, simultaneously. 
If only one kind of knowledge is present that would be omniscience 
(kevalajhdna). The other kinds of knowledge arising from destruction- 
cum-subsidence (ksayopasama) do not subsist simultaneously along 
with omniscience attained on total destruction (ksaya) of karmas. Two 
kinds of knowledge that can subsist simultaneously in the soul are 
sensory knowledge (matijhana) and scriptural knowledge 
(srutajhana). Three kinds that can subsist simultaneously in the soul 
are sensory knowledge, scriptural knowledge, and either clairvoyance 
(avadhijhana) or telepathy (manahparyayajhana). Sensory 
knowledge, scriptural knowledge, clairvoyance, and telepathy are the 
four that can subsist simultaneously in the soul. All the five kinds of 
knowledge cannot subsist together as omniscience stands by itself 
without any assistance. 

When the soul is absolutely without covering, in its perfection, only 
one knowledge subsists, i.e., omniscience (kevalajhdna). But in 
normal worldly states, the soul is with covering. Knowledge arises in it 
due to destruction-cum-subsidence (ksayopasama) of karmas. Such 
knowledge is divided into various kinds on the basis of instrumental 
causes. Since destruction-cum-subsidence (ksayopasama) can be of 
different kinds, there can be simultaneous existence of two, three or 
four kinds of knowledge in the soul. However, manifestation is only of 
one kind of knowledge at any particular time; the remaining kinds 
remain dormant, in form of attainment (labdhi). In the soul without 
covering, only omniscience (kevalajhdna) manifests. In the soul with 
covering, one kind of knowledge out of the first four - sensory 
knowledge, scriptural knowledge, clairvoyance, and telepathy - 
manifests at any particular time. However, there can be simultaneous 
existence of all four kinds of knowledge when appropriate causes, i.e., 
destruction-cum-subsidence (ksayopasama) of karmas, are present. 

Do sensory knowledge, etc., always obtain as designated? 


49 




Tattvarthasutra 


TTfr^rTT^ST# 11^ II 

[ 1TfrT^r1lc)£RI: ] TTf^T, ^cT sffc 3MfH - ^ cfft ^TPT [ f^T^TST ] 
fWW *ft t I 

These three kinds of knowledge - sensory (mati), 
scriptural (sruta), and clairvoyance (avadhi) - are 
erroneous also. 

‘Viparyaya’ means ‘erroneous’. How is it so? It is so because this is the 
section on ‘right’ knowledge. ‘Ca’ means ‘also’, that is, right as well as 
erroneous. Sensory knowledge, scriptural knowledge and 
clairvoyance may be right as well as erroneous. Why are these 
erroneous? These are erroneous because these co-exist in the soul with 
wrong belief (mithyadarsana). It is similar to the milk kept in a bitter 
gourd; the taste of the milk becomes bitter on account of the defect of 
the receptacle. But even with wrong belief (mithyadarsana ), there 
should be no error in the ascertainment of objects by sensory 
knowledge, etc. For instance, just as the person of right faith perceives 
form, colour, and so on, so does the person of wrong faith. Just as the 
person of right faith ascertains form, colour, etc., through scriptural 
knowledge and represents these accordingly, so does the person of 
wrong faith. And just as the person of right faith ascertains matter 
through clairvoyance, so does the person of wrong faith through his 
clairvoyance. 

The next sutra responds to the doubt raised. 


[ ] 3HHHl If^T Tf ^TTT d6 u l °by-l c bK u l 

[ TFT 3TWt: ] sffc SffWTFT ^ [ ^PdtdNIdJ 
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^fFT (W*f f^ofj) Tl [ d-MxIcldJ W i? ^fFT 

WfcT fiT^fe ^tT *TR PcNild Sfsrffl ft im tl 

Owing to lack of discernment between the real (sat - that 
exists) and the unreal (asat - that does not exist), wrong 
knowledge is whimsical as that of the lunatic. 

‘Sat’ is that which exists; ‘asat’ is that which does not exist. Without 
proper discernment, knowledge becomes erroneous. Sometimes, 
owing to the operation of wrong belief (mithyadarsana) , when colour, 
form, etc., are present, these are apprehended as not present; when 
not present, these are apprehended as present. Also, at certain times, 
what exists is apprehended as existing, and what does not exist is 
apprehended as non-existing. For instance, the person whose mind is 
deranged due to disturbed bile indiscriminately considers the mother 
as the wife and the wife as the mother. At certain times, he may also 
consider, according to his whims, the mother as the mother and the 
wife as the wife. Even the latter is not true knowledge as it is only 
accidental and not based on discrimination. Similarly, error arises in 
case of sensory knowledge, etc., while ascertaining shape, colour, etc., 
of objects. It is as follows. Owing to the operation of wrong belief 
(mithyadarsana) three kinds of error arise: error of cause - 
karanaviparyasa, error of difference or non-difference - bhedabheda- 
viparyasa, and error of nature - svarupaviparyasa, while 
apprehending colour, etc. 

Error of cause - karanaviparyasa-. Some say that the cause of colour, 
etc., is one, non-material and permanent. Others consider that the 
atoms which constitute earth, water, fire and air are of different 
classes, possessing four qualities, three qualities, two qualities and 
one quality, respectively. The atoms of one class produce things 
belonging to the same class. Some others say that earth, water, fire and 
air are four elements, characterized by the qualities of colour, odour, 
taste and touch. The collection of these constitutes only one type of 
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atom called astaka (one whole, having eight parts). Still others say 
that different classes of atoms, such as earth, water, fire and air, 
characterized by qualities of hardness, fluidity, heat and movement, 
respectively, produce the objects in the world. 

Error of difference or non-difference - bhedabhedaviparyasa : This 
error entails considering the cause (karana) and effect (karya) as 
either absolutely different or absolutely identical. 

Error of nature - svarupaviparyasa : In this error, the person believes 
that colour, etc., are without particulars, or colour, etc., do not exist, or 
it is vijnana (see footnote, p. 25) that takes the form of colour, etc., and 
there is no other object which is the substratum of colour, etc. 

This way, owing to the rise of wrong belief (mithyadarsana) , people 
give credence to figments of imagination which go against the known 
sources of knowledge and inference. Therefore, these are wrong 
sensory knowledge - kumati jndna, wrong scriptural knowledge - 
kusruta jndna, and erroneous clairvoyance - vibhanga jndna. But 
right belief (samyagdarsana) promotes conviction in substances 
ascertained as these truly are. Therefore, with right belief, these 
become sensory knowledge - matijnana, scriptural knowledge - 
srutajnana, and clairvoyance - avadhijhana. 

The two kinds of valid knowledge (pramana) have been described. The 
partial views or standpoints or aspects of pramana are called nay a. 
These are described next. 
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The figurative - naigama, the generic - samgraha, the 
systematic - vyavahara, the straight - rjusutra, the 
verbal - sabda, the conventional - samabhirudha, and the 
specific - evambhuta are the standpoints (naya). 

The general (samanya) and specific (visesa) definitions of these must 
be given. First, the general definition. Ascertainment, without 
contradiction, of one particular state or mode of the object, with a view 
to describe truly the substance having infinite attributes, is called the 
‘naya’. It is of two kinds, namely, dravyarthika naya, which refers to 
the general attributes of the substance, and paryarthika naya, which 
refers to the constantly changing conditions or modes (paryaya) of the 
substance. ‘Dravya’ refers to the general (samanya), the general rule 
(utsarga), or conformity (anuvrtti). That which has these for its object 
is the general standpoint - dravyarthika naya. ‘Paryaya’ means 
particular (visesa), an exception (apavada), or exclusion (vyavrtti). 
That which has these for its object is the standpoint of modes - 
paryarthika naya. 

Their specific marks are given now. 

The figurative standpoint (naigama naya) takes into account the 
purpose or intention of something which is not accomplished. For 
instance, a person with an axe in his hand is asked by someone for 
what purpose is he going. The person replies that he is going to fetch a 
wooden measure (prastha). But at that time the wooden measure is 
not present; the reference to the wooden measure is the mere 
intention to make it. Similarly, one is engaged in fetching fuel, water, 
etc. Another person asks, “What are you doing?” The former replies 
that he is cooking food. But he is not actually cooking food. He is only 
engaged in an activity which will ultimately result in cooking food. 
Such instances of general custom where the intention alone of 
accomplishing a task is referred to as the basis for speech is the 
figurative standpoint (naigama naya). 

The generic standpoint (samgraha naya) is that which comprehends 
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different substances, belonging to the same class, under one common 
head. For instance, the words existent (sat), substance (dravya), and 
jar (ghata). The word ‘existent’ (sat) groups together, without 
distinction, all substances characterized by existence as per the 
general rule of perception and discernment. Further, when the word 
‘substance’ (dravya) is mentioned, the soul, the non-soul, etc., and 
their subdivisions are grouped together, as all these fulfill the 
definition of substance. When the word ‘jar’ (ghata) is mentioned, it 
includes all jars which are inferred from the word jar and its 
perception and discernment. Other things also are the subject matter 
of the generic point of view (samgraha nay a) in the same way. 

The division of reality or objects comprehended by the generic 
viewpoint, in accordance with the rule, is the systematic standpoint 
(vyavahara nay a). What is the rule? The rule is that the analysis or 
division into subclasses proceeds in the order of succession. It is as 
follows. That, which is comprehended as existence by the generic view, 
without reference to the particular objects, is not conducive to the 
ways of the world. Hence the systematic standpoint is sought. That 
which ‘exists’ (sat) is either a substance or an attribute. Social 
intercourse is not possible even by the word ‘substance’ (dravya) of the 
generic standpoint, without its subdivisions like the soul (jlva) and the 
non-soul (ajiva). Further, the soul (jlva) and the non-soul (ajiva), 
solely from the generic standpoint, are not conducive to worldly 
occupations. Hence these are further subdivided into the deva, 
infernal beings, etc., and jar, etc., by resorting to the systematic 
standpoint (vyavahara nay a). This standpoint operates up to the point 
beyond which no further subdivisions are possible. 

That, which addresses the straightforward (present) condition, is the 
straight viewpoint (rjusutra naya). This viewpoint leaves out things of 
the past and the future and comprehends the present mode of things, 
as no practical purpose can be served by things past and things 
unborn. It confines itself to the present moment. It is contended that it 
would violate the ways of the world. No. Only the object of this 
viewpoint is indicated here. The intercourse of the world is promoted 
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by the aggregate of all the viewpoints. 

The verbal viewpoint (sabda nay a) is intent on removing the 
anomalies or irregularities with regard to gender, number, case, etc. 
Although the original text highlights many irregularities, just two of 
these are mentioned here. Irregularity of gender (lihgavyabhicara) - 
puspa, taraka and naksatra - these are of different genders. Yet these 
are used as substitutes. Irregularity of time (kalavyabhicara) - 
‘visvadrsvasya putro janita’ - ‘A son who has seen the world will be 
born to him.’ Here, what will take place in the future (i.e., seeing the 
world) is spoken of as having taken place in the past. Though such 
usage prevails by convention or custom, yet the verbal viewpoint 
considers it improper as words with different meanings cannot be 
clubbed. If this is opposed to what is universally current, let it be so. 
Here truth is investigated; medical treatment (medicine) does not 
satisfy the whimsies of the patient! 

As it consists of forsaking several meanings, it is called the 
conventional viewpoint (samabhirudha naya). It gives up the several 
meanings and becomes current in one important sense. For instance, 
the word ‘gau’ has several meanings such as speech but, by 
convention, it has come to denote the cow. Or, words are employed to 
convey the knowledge of the objects. That being so, from every word 
arises knowledge of one particular object. Hence it is useless to employ 
synonyms. With the change of the word, the meaning too must change. 
The conventional viewpoint (samabhirudha naya) abandons several 
meanings of the word. For instance, ‘indra’, ‘sakra’ and ‘purandara’ 
are three words that are used to describe the lord of the celestial being. 
But these must have three meanings. ‘Indra’ means the one who is 
endowed with authority and supremacy, ‘sakra’ means the strong one, 
and ‘purandara’ means the one who destroys cities. Same kind of 
distinction applies to all words. The important sense of the word, 
ignoring its several meanings, becomes the conventional viewpoint 
(samabhirudha naya). For instance, “Where do you reside?” The 
answer is, “I reside in myself.” Why? It is because one substance 
cannot reside in another. If, on the other hand, one thing can reside in 
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another, then there would be knowledge and colour, etc., in the sky. 
That which determines or ascertains an object as it is in its present 
state or mode is called the specific viewpoint (evambhuta naya). 
According to this standpoint, a word should be used to denote an object 
only when it is in the state which the word connotes. When he issues 
commands, then only is he lord (lndra). And at that time he is neither 
consecrator nor worshipper. Only when it goes it is cow, and not when 
it stands still or lies down. Or that, which determines a soul by its 
present mode of knowledge, is the actual standpoint. For example, the 
soul which cognizes lndra is lndra, and that which cognizes fire is fire. 
The seven standpoints (naya) have been described. These are 
successively of finer scope or smaller extent, and the succeeding 
standpoint is dependent on the one preceding it. These points govern 
the order of their mention in the sutra. Each preceding naya has 
greater range and divergence than the succeeding one, and each 
preceding naya has smaller range and convergence than the 
succeeding one. Since the substance has infinite characteristics, the 
standpoints are of numerous subdivisions. All the naya, with either 
primary or secondary importance, are interdependent, and a 
harmonious combination of these paves the way to right faith 
(samyagdarsana). These are like the cotton threads which, when 
interwoven in the proper form, produce cloth that wards off cold and 
provides comfort to the body. But if each threads remain independent 
and separate, the purpose is not served. 

It is contended that the example of threads is an uneven one. It is seen 
that threads, etc., even when independent, produce some kind of 
effect. Indeed, there is some use of the thread. And one bark of a tree 
can bind things. This contention is not valid. The critic has not 
understood the meaning intended. What is said here is that the 
standpoints (naya), when independent, cannot promote even a little of 
right faith (samyagdarsana). There is no effect of cloth in case of 
independent threads. And what has been adduced is not the effect of 
cloth but the effect of individual threads. Getting a step further, the 
effect of thread too is absent in individual parts that compose it. Hence 
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our proposition is established. If it be said that the effect of cloth, etc., 
is present potentially in threads, etc., then this applies to naya also; 
assisted by necessary means, even the standpoints (naya), 
independent in thought or word, have the potential to produce right 
belief (samyagdarsana). Thus, the standpoints (naya) possess that 
potentiality, and the example is therefore apt. 

The standpoints (naya) are a part of scriptural knowledge 
(srutajhana). These have been divided into seven kinds on the basis of 
their substratum. The substrata are three: convention (upacara), 
meaning (artha), and word (sabda). The figurative (naigama) relies 
primarily on convention (upacara)', still, it is also arthanaya. The 
generic (samgraha), the systematic (vyavahara), and the straight 
(rjusutra) are arthanaya. The remaining three - the verbal (sabda), 
the conventional (samabhirudha) and the specific (evambhuta) - are 
sabdanaya. 

To comprehend the object from one particular standpoint is the scope 
of naya (the one-sided method of comprehension). Naya comprehends 
one specific attribute of the object but pramana - valid knowledge - 
comprehends the object in its fullness. Pramana does not make a 
distinction between the substance and its attributes but grasps the 
object in its entirety. But naya looks at the object from a particular 
point of view and puts emphasis on a particular aspect of the object. 
Both pramana and naya are forms of knowledge; pramana is 
sakaladesa - comprehensive and absolute, and naya is vikaladesa - 
partial and relative. A naya looks at the object from a particular point 
of view and presents the picture of it in relation to that view; the 
awareness of other aspects is in the background and not ignored. A 
particular standpoint naya, when treated as absolute (independent of 
other naya), is wrong (mithya) knowledge. When treated as partial 
(dependent on other naya) it constitutes right (samyak) knowledge. 
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CHAPTER-2 

CATEGORY OF THE LIVING 


What is the nature of the soul (jiva), which is the first of the objects of 
right faith? 


irraT 
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The distinctive characteristics (svatattva) of the soul 
OwaJ are the dispositions or thought-activities - bhava - 
arising from subsidence - upasama, destruction - ksaya, 
destruction-cum-subsidence - ksayopasama - of karmas, 
the fruition - udaya - of karmas, and its inherent nature 
or capacity - parinama. 

Just as the mud in the water settles down when clearing nuts are put 
into it, so also the karmic matter does not manifest its power in the 
soul due to causes (i.e., the disposition of the soul). This is called 
subsidence (upasama). When the same water is poured into another 
vessel it becomes completely free from mud. In the same way, complete 
removal of the karmic matter is destruction (ksaya). The third state is 
a mixed state of destruction-cum-subsidence (ksayopasama), as in 
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case of the water, which, owing to the presence of clearing nuts, 
becomes clear as well as muddy in different parts. The fruition of 
karmas in the presence of certain causes is fruition (udaya). The 
essential nature (svarupa) of the soul, irrespective of the karmic 
matter, is its inherent nature or capacity - parinama. That disposition 
(bhava), which has subsidence as its object or cause, is subsidential 
(aupasamika). Similarly with regard to destructional (ksayika), 
destruction-cum-subsidential (ksayopasamika), rising (audayika) and 
inherent nature (parinamika). These five dispositions (bhava) are the 
distinctive (asadharana) characteristics - svatattva - of the soul. 

The subject under consideration is right belief (samyagdarsana). And 
among the three kinds of right belief, subsidential (aupasamika) 
disposition (bhava) is attained first by the soul. So it is mentioned first. 
The contender of the subsidential (aupasamika) disposition is the 
destructional (ksayika) disposition and, among the worldly souls, the 
right believers of this type are innumerable times more in number 
than those of the first type. So it is mentioned next. The mixed 
disposition - destruction-cum-subsidential (ksayopasamika) - is 
mentioned next as it consists of both. Besides, the right believers of 
this type are innumerable times more in number than the other two 
types. The dispositions due to the fruition of karmas - audayika - and 
the inherent nature of the soul - parinamika - are mentioned in the 
end as these are infinite times more than all the other types. 

The subsidential (aupasamika) and the destructional (ksayika) 
dispositions (bhava) arise only in case of the potential (bhavya) souls; 
the potential (bhavya) souls are those having the inherent capacity for 
liberation. But the third - mixed disposition of destruction-cum- 
subsidential (ksayopasamika) - arises in case of the non-potential 
(abhavya) souls too; the non-potential (abhavya) souls are those not 
having the inherent capacity for liberation. The last two dispositions 
(bhava) arise in case of the potential (bhavya) as well as the non¬ 
potential (abhavya) souls. 

The first four dispositions (bhava) have been mentioned primarily on 
the basis of their instrumental causes (nimitta) and the last on the 
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basis of the inherent capacity (yogyata) of the soul. All worldly 
activities are divided on these two bases - the instrumental cause and 
the inherent capacity. Sometimes the instrumental cause is 
predominant and sometimes the inherent capacity. Giving 
predominance to the instrumental cause, however, does not mean that 
the cause is the doer (karta) of the activity. The purpose of such 
classification is to exhibit clearly the definitive cause of certain 
activities. Although the activity takes place due to the inherent 
capacity (yogyata or upadana) of the object under consideration, still 
there is the presence of the hetu or sadhana - in form of logical 
association (anvaya) and distinction (vyatireka). The presence of such 
hetu or sadhana is the definitive cause (nimitta) of the activity. The 
first four dispositions (bhava) - aupasamika, ksayika, ksayopasamika 
and audayika - are, therefore, called ‘naimittika bhava’. 

Do these dispositions (bhava) or characteristics of a single soul have 
subdivisions? Yes, these have subdivisions. 


fe-fcf r TfrT BlWsKUHL IRI1 
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These are of two, nine, eighteen, twenty-one and three 
kinds, respectively. 

The subsidential (aupasamika) disposition (bhava) is of two kinds. 
The destructional (ksayika) disposition is of nine kinds. The 
destruction-cum-subsidential (ksayopasamika) disposition is of 
eighteen kinds. The disposition (bhava) due to the fruition of karmas - 
audayika - is of twenty-one kinds. And the disposition (bhava) due to 
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inherent nature of the soul -parinamika - is of three kinds. 

What are the two kinds of characteristics arising from subsidence 
(upasama)1 
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The two kinds of subsidential (aupasamika) disposition 
(bhava) are subsidential belief (aupasamika samyaktva) 
and subsidential conduct (aupasamika caritra). 

Right belief and right conduct have already been explained. How do 
these become subsidential (aupasamika)? Conduct-deluding (caritra- 
mohanlya) karmas are of two kinds, the kasayavedaniya and the 
nokasayavedaniya. When the following seven, the four kasaya- 
vedaruya - anger (krodha), pride (mana), deceitfulness (maya) and 
greed (lobha) - of the anantanubandhi type (leading to endless worldly 
existence), together with the three kinds of faith-deluding (darsana- 
mohanlya) karmas - samyaktva (slightly clouding right belief), 
mithyatva (wrong belief) and samyagmithyatva (mixed right and 
wrong belief) - subside, subsidential belief (aupasamika samyaktva) 
arises. 

How can karmas subside in case of the eternal misbeliever who is 
subject to passions (kasaya) arising from karmas? It is on the basis of 
the attainment of favourable-time (kalalabdhi), etc. The first 
kalalabdhi is with regard to time. The potential soul (with capacity for 
liberation) bound by karmas becomes capable of attaining the first 
stage of right belief (prathama samyaktva) when there is the residue of 
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time known as half-time of whirling-round matter (ardhapudgala 
parivartana). When the residue of time is more than this, that soul is 
not capable of attaining the first stage of right belief (prathama 
samyaktva). The second kalalabdhi is with regard to the duration of 
karmas. The first stage of right belief is not attained when the 
duration of karmas is either at the maximum or at the minimum. If so, 
when is it attained? The suitability for the first stage of right belief 
arises when the karmas of less than kotakoti sagaropama duration are 
bound, and when, owing to the purification of the soul, the existing 
karmas also are of duration of kotakoti sagaropama less numerable 
thousand sagaropama. The third kalalabdhi is with regard to birth 
(bhava). The worthy soul endowed with the five senses and the mind 
(samjhl), fully developed (paryaptaka) and purified (sarvavisuddha), 
attains the first stage of right faith - subsidential belief (aupasamika 
samyaktva). Besides, recollection of the previous births is also among 
the causes. 

Subsidential conduct (aupasamika caritra) arises on the subsidence of 
all the deluding (mohanlya) karmas. Right belief - samyaktva - is 
mentioned first as it is the basis of right conduct (caritra). 

The nine characteristics of the destructional (ksayika) disposition are 
described next. 
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The destructional (ksayika) disposition is of nine kinds: 
knowledge (jhana), perception (darsana), gift (dana), gain 
(labha), enjoyment (bhoga), re-enjoyment (upabhoga), 
energy (vlrya), and the two - belief (samyaktva) and 
conduct (caritra) - from the previous siitra. The word 
destructional (ksayika) must be added to each. 

‘Ca’ is intended to include belief (samyaktva) and conduct (caritra). 
Perfect knowledge (kevalajhana - ksayika jhana) manifests on the 
total destruction of knowledge-obscuring karmas. Perfect perception 
(kevaladarsana - ksayika darsana) must be understood in the same 
manner. On complete destruction of gift-obstructive (danantaraya) 
karmas arises the power of giving security, the gift of fearlessness, to 
infinite multitudes of living beings. On complete destruction of the 
gain-obstructive (labhantardya) karmas, the Omniscient has no need 
for the partake of food; infinite particles of extremely pure and subtle 
matter, which give strength and which are beyond the reach of 
ordinary human beings, are assimilated in his body every instant. As 
the entire karmas which obstruct enjoyment (bhoga) are destroyed, 
there arises infinite enjoyment of unparalleled nature consequent on 
the destruction of karmas. Particularly, the marvels (atisaya) like the 
celestial shower of fragrant flowers result from this. As the 
obstructive karmas of re-enjoyment (upabhoga) disappear without 
remnant, infinite re-enjoyment is manifested. The bejeweled throne, 
the waving of fly whisks, three-tier canopy, and other splendours result 
from this. And as the karmas which obstruct energy (vlrya) are 
completely destroyed, infinite energy of the pure soul is manifested. 
On complete destruction of the seven subtypes of karmas referred to 
above, perfect belief (ksayika samyaktva) is attained. Perfect conduct 
(ksayika caritra) must also be understood in the same way. 

A doubt is raised: if the power of giving security and bestowing 
fearlessness, etc., are concomitant to destruction of karmas, then 
these should also apply to the liberated souls (the Siddha). No. These 
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arise only in case of the Omniscient Lord (the Arhat) on account of the 
presence of the physique-making (sarlra) and Tirthankara name- 
karmas (namakarma). In the absence of all karmas, these external 
manifestations of ksayika dana, etc., do not happen in the liberated 
souls. How then do these exist in the liberated souls? These exist in the 
liberated souls only in the form of infinite bliss, pure and unalloyed; as 
infinite-energy (anantavlrya) exists in the form of infinite-knowledge 
(kevalajnana). 

The eighteen characteristics of destruction-cum-subsidential 
(ksayopasamika) disposition (bhava) are now described. 
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The destruction-cum-subsidential (ksayopasamika) 
disposition is of eighteen kinds: four kinds of knowledge 
( jnana), three kinds of wrong knowledge (ajnana), three 
kinds of perception (darsana), five kinds of attainment 
(labdhi), right belief (samyaktva), conduct (caritra), and 
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restraint-cum-non-restraint (samyamasamyama). The 
word destmction-cum-subsidential (ksayopasamika) must 
be added to these eighteen kinds of disposition. 

The destruction-cum-subsidential (ksayopasamika) disposition arises 
when, for the present, there is destruction-of-rise (udayabhavl ksaya) 
of the karmic-strength that obscures the attributes of the soul 
completely - sarvaghati spardhaka - and, for the future, there is 
subsidence (upasama) of these and rise (udaya) only of the karmic- 
strength that obscures partially -desaghatispardhaka. 

Herein the operation of dispositions like knowledge (jhana) must be 
understood with reference to their own covering (avarana) and 
destruction-cum-subsidence (ksayopasama) of the obstructive 
(antaraya) karmas. 

The word ‘samyaktva’ in the sutra refers to the destruction-cum- 
subsidential type of right belief - ‘vedaka samyaktva’ or ‘ksayopa¬ 
samika samyaktva’. The ‘ vedaka samyaktva’ is the belief in 
substances that arises on destruction-of-rise (udayabhavl ksaya) as 
well as subsidence (upasama) of these six: four passions (kasaya) 
leading to endless mundane existence - anantanubandhi, the faith- 
deluding karmas of wrong-belief (mithyatva) and mixed-belief 
(samyagmithyatva). The rise of the faith-deluding karmas of right- 
belief (samyaktva prakrti) which obscure only partially (desaghati) is 
‘vedaka samyaktva’. 

The destruction-cum-subsidential (ksayopasamika) restraint-cum- 
non-restraint (samyamasamyama) is the state (parinama) of the soul 
that arises on destruction-of-rise (udayabhavl ksaya) as well as on 
subsidence (upasama) of the twelve passions (kasaya), namely, the 
four that lead to endless existence - anantanubandhi, the four that 
prevent partial self-control - apratyakhyanavarana, and the four that 
prevent complete self-control - pratyakhyanavarana, and on the rise 
of the partially-obscuring (desaghati) karmic-strength (spardhaka) of 
any one of the gleaming- samjvalana - passions (kasaya), and possible 
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rise of the nine quasi-passions (nokasaya). 

There are four partially-obscuring (desaghati) types of knowledge- 
obscuring (jndnavaraniya) karmas, therefore, four kinds of 
knowledge are manifested on their destruction-cum-subsidence 
(ksayopasama). However, since three kinds of wrong-knowledge 
(ajhana) manifest in the wrong-believer (mithyadrsti), and four kinds 
of knowledge (jhana) in the right-believer (samyagdrsti), there are 
seven kinds of destruction-cum-subsidential (ksayopasamika) 
knowledge (jhana). 

The three kinds of destruction-cum-subsidential (ksayopasamika) 
perception (darsana) are ocular-perception (caksudarsana) , non- 
ocular-perception (acaksudarsana) and clairvoyant-perception 
(avadhidarsana). 

The five kinds of destruction-cum-subsidential (ksayopasamika) 
attainment (labdhi) are gift (dana), gain (lablia), enjoyment (bhoga), 
re-enjoyment (upabhoga), and energy (vlrya). 

The twenty-one kinds of disposition consequent on the fruition 
(udaya) of karmas are described next. 
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Hfcf, TORfcT, Rtd, TOI 3^; RpTH - R W HTOTR, ITT TO 
[ TT^> TT^> ] 4+4+3+1 + 1 + 1 + 

1+6=21, TO TTOT RR fTOTTRR RKPiTOHR ^ 21 ^ tl 
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The disposition (bhava) due to the fruition of karmas - 
audayika - is of twenty-one kinds: states of existence - 
gati, passions - kasaya, sex - linga, wrong-belief - 
mithyadarsana, wrong-knowledge - ajnana, non¬ 
restraint - asamyama, imperfect-disposition - asiddha, 
and colouration - lesya, which are of four, four, three, 
one, one, one, one and six kinds, respectively. 

States of existence (gati) are four: infernal existence (narakagati), 
subhuman existence (tiryahcagati) , human existence (manusyagati) 
and celestial existence (devagati). On the fruition of name-karma 
(ndmakarma) of infernal existence (narakagati), the disposition of 
infernal being is manifested; hence, infernal existence (narakagati) is 
due to the fruition of karmas - audayika. Similarly it should be 
understood in regard to the other three states of existence (gati). The 
passions (kasaya) are of four kinds: anger (krodha), pride (mana), 
deceitfulness (maya) and greed (lobha). The karma which rouses 
anger (krodha) on its fruition (udaya) is anger-rousing karma. 
Similarly it should be understood in regard to the other three passions 
(kasaya). The sexes (linga) are of three kinds: the male-feeling 
(purusaveda), the female-feeling (striveda) and the neuter-feeling 
(napumsakaveda). The rise of the female-feeling occurs on the fruition 
of karmas of the female sex. Similarly it should be understood in 
regard to the other two sexes. Wrong-belief (mithyadarsana) is one. 
Wrong-belief in reality is the result of the fruition of karmas of wrong 
belief (mithyadarsana). Wrong-knowledge (ajnana) means non¬ 
cognition of objects. The rise of knowledge-obscuring (jhanavaraniya) 
karmas causes non-cognition of objects; it is thus audayika. The rise of 
intense karmas - sarvaghati spardhaka - of conduct-deluding type 
gives rise to non-restraint (asamyama). Hence, non-restraint 
(asaniyama) is audayika. Imperfect-disposition (asiddha) arises on 
the fruition of karmas in general; it is thus audayika. Colouration 
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(lesya) is of two kinds, material-colouration (dravyalesya) and 
psychical-colouration (bhavalesya). As this chapter deals with the 
psychical-factors of the soul, it does not delve into material- 
colouration (dravyalesya). Psychical-colouration (bhavalesya) is the 
source or cause of vibratory activity of the soul on rise of the passions 
(kasdya)] it is thus audayika. It is of six kinds: black (krsna), blue (nila), 
grey (kapota), yellow (pita), pink (padma) and white (sukla). 

Now, it is mentioned in the Scripture that there is the presence of 
white colouration (suklalesya) in case of those with subsided delusion 
(upasanta-kasaya), with destroyed delusion (ksina-kasaya), and the 
Omniscient-with-vibration (sayogakevali). It cannot be so since their 
passions (kasdya) are either subsided or destroyed. It is not a 
contradiction. From the point of view of the previous colouration of 
disposition due to past passions, conventionally, it is said that the same 
is present, owing to presence of activity in them. In case of the 
Omniscient-without-activity (ayogakevali), there is no colouration as 
all activity is absent. 

The three kinds of disposition (bhava) due to inherent nature of the 
soul -pdrindmika - are mentioned next. 


^Ticrwrro^^ifH iivsii 

TRtR Tlit^lTta ^ tl 

The soul-principle - jlvatva, the capacity for liberation - 
bhavyatva, and the incapacity for liberation - abhavyatva 
are the three dispositions (bhava) due to the inherent 
nature of the soul - pdrindmika. 
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The three characteristics mentioned in the sutra are inherent in and 
unique to the soul (jiva), not found in other substances. Why are these 
considered inherent in the soul? These do not depend on rise (udaya), 
subsidence (upasama), destruction (ksaya) or destruction-cum- 
subsidence (ksayopasama) of karmas. The soul-principle (jlvatva) is 
soul-consciousness (caitanya). The soul that will attain right faith 
(samyagdarsana), etc., is called ‘bhavya’ - endowed with the capacity 
for liberation. Or, it is endowed with bhavyatva. And the soul that will 
not attain right faith, and so on, is called ‘abhavya ’ - not endowed with 
the capacity for liberation. Or, it is endowed with abhavyatva. These 
three - jivatva, bhavyatva and abhavyatva - are the inherent qualities 
of the soul. 

Should not the other qualities like existence - astitva, permanence - 
nityatva, and having space-points - pradesavattva, be mentioned 
along with these three qualities? No. These have been included by the 
particle ‘ca’ in the sutra. If so, the number three is contradicted. No. 
The distinctive (asadharana) characteristics which are inherent in the 
soul are three only. Qualities like existence (astitva) are common 
(sadharana) characteristics as these apply to the souls (jiva) as well as 
the non-souls (ajiva). So these are included separately by the particle 
‘ca’. 

Since the soul is incorporeal or non-material (amurta), how do the 
dispositions of subsidence - aupasamika - etc., apply to it? These 
dispositions have reference to the bondage of karmas. How can there 
be bondage of karmic matter with the incorporeal soul? It is possible 
because the soul is incorporeal or non-material (amurta) only from a 
certain point of view; it is not true that the soul is non-material 
(amurta) from all points of view. From the point of view of its modes 
(paryaya) in bondage, owing to the influence of karmas, it is corporeal 
(murta) in the embodied state. From the point of view of its pure 
nature, the soul is incorporeal (amurta). It is further contended that if 
the soul becomes one with the body because of the influence of karmas 
then it cannot be considered separate from the body. It is not so. 
Though the soul is one with the body in the embodied state, it is 
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different from the body because of its distinctive mark (laksana). The 
Scripture says, “From the point of view ofbondage, the soul is one with 
the body, still it is different from the body because of its distinctive 
mark (laksana). Hence the incorporeal nature of the soul is predicated 
in a non-absolutistic (anekantatmaka) sense only From one point of 
view it is incorporeal and from another point of view it is not 
incorporeal. ” 

If so, let the distinctive mark (laksana) of the soul be mentioned. 


wfmr rraTWH iusii 

[c^TUTTT] vOT [ tl 

Cognition (upayoga) is the mark (laksana) - distinctive 
characteristic - of the soul (jiva). 

That, which arises from both internal and external causes and 
concomitant with soul-consciousness (caitanya) is cognition (upayoga) 
- active or attentive consciousness. By this - cognition (upayoga) - the 
soul is distinguished from the body. Just as gold and silver, even when 
mixed together, remain distinct by their respective colour, etc., 
similarly the soul and the body, though one in bondage, maintain 
distinctness due to their respective marks (laksana). 

The divisions of cognition (upayoga) are described next. 


TT 11^ II 

[ TT: ] ^ wfhT [ fgfaST: ] ^1 t - HFffWT 

^ ] 3ITB sfk ^1R ^ 

t, ^ ^ ^ f| 
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Cognition (upayoga) is of two kinds. And these, in turn, 
are of eight and four kinds, respectively. 

Cognition (upayoga) is of two kinds: knowledge-cognition (jhano- 
payoga) and perception-cognition (darsanopayoga). 
Knowledge-cognition (jhanopayoga) is of eight kinds: (1) sensory 
knowledge - matijhana, (2) scriptural knowledge - srutajnana, (3) 
clairvoyance - avadhijhana, (4) telepathy - manahparyayajhana, (5) 
omniscience - kevalajhana, (6) wrong sensory knowledge - 
matyajhana, kumati, (7) wrong scriptural knowledge - srutajnana, 
kusruta, and (8) wrong clairvoyance - vibhahgajhana. 
Perception-cognition (darsanopayoga) is of four kinds: (1) ocular 
perception - caksudarsana, (2) non-ocular perception - acaksu- 
darsana, (3) clairvoyant perception - avadhidarsana, and (4) 
omniscient perception - kevaladarsana. 

How are these, knowledge and perception, different? Knowledge- 
cognition (jhanopayoga) is with details and, therefore, called sakara or 
savikalpa. Perception-cognition (darsanopayoga) is without details 
and, therefore, called nirvikara or nirvikalpa or samanyavalokana. 
These occur in succession in ordinary souls (non-omniscient souls), 
but occur simultaneously in those who have annihilated karmas. 
Though perception occurs first, knowledge being more worthy is 
mentioned first in the siitra. Earlier, five kinds of right knowledge 
(samyagjhdna) have been mentioned. But here, three kinds of wrong 
knowledge are also mentioned as this is the section dealing with 
cognition (upayoga), in general. 

Cognition (upayoga) is the mark (laksana) common to all souls. The 
souls are classified into two. 
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wnftufi ii^ on 

[ wfrnr: ] wirt [ ] 3^ [ tjcftt: ] ^ ^ wm 

^ ti 

Souls are of two kinds: the transmigrating (samsari) and 
the liberated (mukta). 

Transmigration (metempsychosis) is samsara, the cycle of wandering. 
Those, who undergo the cycle of wandering, are the transmigrating 
souls. This whirling-round has five subdivisions: the cycle of matter 
(dravyaparivartana), the cycle of place (ksetraparivartana), the cycle 
of time (kalaparivartana), the cycle of being (bhavaparivartana) , and 
the cycle of thought-activity (bhavaparivartana). 

The cycle of matter is of two kinds, the cycle of quasi-karmic matter 
(nokarmaparivartana) and the cycle of karmic matter (karma- 
parivartana). The cycle of quasi-karmic matter is described first. 
Particles of matter fit for the three kinds of body and the six kinds of 
completion or development are taken in by a soul (jlva) in one instant. 
These remain in the same condition in which they were taken in with 
regard to their greasiness or roughness, colour, smell, etc. - intense, 
feeble or intermediate - and fall off in the subsequent instant(s). After 
that, unabsorbed particles are taken in and cast off infinite times. 
Similarly, mixed particles are taken in and cast off infinite times. The 
absorbed particles in the middle are taken in and cast off infinite 
times. After that, the same particles of matter taken in by the soul at 
the beginning attain the same state of quasi-karmic matter in the 
same soul. All these taken together constitute one cycle of quasi- 
karmic matter (nokarmaparivartana). Now the cycle of karmic matter 
(karmaparivartana) is described. Particles of matter transformed into 
the eight types of karmic matter are taken in by one soul in one instant 
and are cast off in the subsequent instant(s), after the lapse of one 
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avail 1 and one samaya. Similarly, as described in connection with the 
cycle of quasi-karmic matter, the same particles of matter taken in by 
the soul at the beginning attain the same state of karmas in the same 
soul. All these put together make one cycle of karmic matter 
(karmaparivartana). It is said in the Scripture, “The soul, indeed, has 
taken in (enjoyed) successively all the molecules of matter in the entire 
universe and has cast these off. And the soul has been revolving 
infinite times in the cycle of matter (pudgalaparivartanarupa) 

The cycle of place (ksetraparivartana) is described next. The subtle, 
one-sensed, undeveloped being (nigoda jiva), with the utmost 
minimum extent of body, is born with the central eight points of the 
universe as the middle of its body. It lives for a very short time and dies. 
Then the same being with the same extent of body is reborn in the 
same spot a second time, a third time and a fourth time. In this manner 
it is reborn in the same spot as many times as there are space-points 
(pradesa) in one ‘ghanangula’ (a measure of volume) divided by 
innumerable. Again, by increase of one space-point at a time, the 
entire universe is made the birth-place of the same soul. The period 
taken for completing this is one cycle of place (ksetraparivartana). It 
has been said, “There is no space-point in the entire universe, which 
has not been the seat of birth of the soul. In this way the soul has taken 
birth many times in the space of the universe.” 

Now the cycle of time (kalaparivartana) is described. A particular 
being (jiva) is born in the first instant of the ascending cycle of time 
(utsarpini), and dies after completing his lifetime. Again, the same 
being is reborn in the second instant of the next ascending cycle and 
dies at the end of his lifetime. Again, the same being is reborn in the 
third instant of the third ascending cycle. In this manner the 
ascending cycle of time (utsarpini) is completed. Similarly for the 
descending cycle of time (avasarpini). Thus birth must be taken by any 
one soul in an uninterrupted manner. Similarly, death must be 


1-1 avail = innumerable samaya ; the smallest and indivisible period of 
empirical time is called samaya. 
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understood to be without any interval. So much constitutes a cycle of 
time (kalaparivartana). It has been said, “The soul revolving in the 
cycle of time has been born as well as dead many times in the instants 
of the ascending as well as the descending cycles of time. ” 

The cycle of being (bhavaparivartana) is described next. In the 
infernal state, the minimum lifetime is ten thousand years. Some 
being is born with that lifetime in that region and, after wandering, is 
reborn there with the same lifetime. In this manner, he is born and 
died in the same region as many times as there are instants (samaya) 
in ten thousand years. Again, by increase of one instant (samaya) at a 
time, the lifetime of thirty-three sagaropama, of the infernal region, is 
completed. Then, coming out from the infernal region, he is born in 
the plants and animal world with the minimum duration of within 
forty-eight minutes - antarmuhurta. And in the manner mentioned 
above, the lifetime of three palyopama, of the plant and animal world, 
is completed. Similarly, the being completes the lifetime of within 
forty-eight minutes - antarmuhurta - to three palyopama with regard 
to the human state of existence. In the celestial state it is like that of 
infernal beings. But there is this difference. In the celestial state, it 
must be taken up to the completion of thirty-one sagaropama. All 
these taken together constitute one cycle of being (bhavaparivartana). 
It has been said, “Owing to association with wrong-belief (mithyatva), 
the soul has revolved many times, being born with the minimum, etc., 
lifetime in all the states of existence, from the infernal regions up to 
the upper graiveyaka heaven. 

Now the cycle of thought-activity (bhavaparivartana) is described. 
One being endowed with the five senses and the mind - samjhi 
paryaptaka - and actuated by wrong belief (mithyadarsana) acquires 
the minimum duration, as suited to him, of within one kotakoti (1 crore 
x 1 crore) sagaropama of knowledge-obscuring (jhanavaranlya) 
karmas. The Scripture contains highly technical discussion of the 
cycle of thought-activity, beyond the scope of the present work. Suffice 
it to say here that with the increase of one instant at a time, the 
maximum duration of thirty kotakoti sagaropama is reached. In the 


74 





same manner, the cycle of thought-activity (bhavaparivartana) takes 
place with regard to the main and the subtypes of karmas. It has been 
said, “Owing to its association with wrong belief (mithyatva), the soul 
has acquired all the four types of bondage - nature (prakrti), duration 
(sthiti), intensity (anubhaga) and space (pradesa) - and plunged in the 
cycle of thought-activity (bhavaparivartana ).” 

Transmigration (metempsychosis) is samsara, the cycle of wandering. 
Those who undergo the cycle of wandering are the transmigrating 
souls. Those who are released from these five kinds of transmigration, 
the cycle of wandering, are the liberated souls. The transmigrating 
(samsari) souls are mentioned first in the sutra as the designation 
‘liberation’ (mukta) is attained by the former. 

The two kinds of transmigrating souls are mentioned in the next 
sutra. 


MWiTOil: WWW 

Wt [ fH-IHfchl: ] Hdhfed-M ] 

^ To ^ tl 

The transmigrating souls are of two kinds, those with the 
mind - mana - and those without the mind. 

The mind (mana) is of two kinds, the physical mind (dravyamana) and 
the psychical mind (bhavamana). The physical mind is originated by 
the rise of name-karma (.ndmakarma) of limbs and minor limbs - 
ahgopahga. The purity of the soul arising on the destruction-cum- 
subsidence (ksayopasama) of energy-obstructive (viryantaraya) and 
quasi-sense-covering (noindriyavarana) karmas is the psychic mind. 
Those endowed with this mind are ‘samanaska’ , and those not 
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endowed with it are ‘amanaska’. Thus the living beings are divided 
into two classes, those with the mind and those without the mind. 
Those endowed with the mind are mentioned first as they are worthy. 
How are they worthy? Being endowed with the power of discrimina¬ 
tion between the good and the bad, they are worthy. 

The transmigrating souls are classified in another way. 


: 11^ II 

[ HHlPtUI: ] TPFTRt sffc [ W^TT: ] ^ 

^ 3 Hi M ^ tl 

The transmigrating souls are of two kinds, the trasa and 
the sthavara. 

The mundane souls are of two kinds, the trasa and the sthavara. Those 
who are subject to the ‘trasa’ name-karma (namakarma) are trasa, 
and those who are governed by the ‘sthavara’ name-karma are 
sthavara. Is it correct to say that those who move are trasa and those 
who are stationary are sthavara ? No, such an interpretation 
contradicts the Scripture. From the two-sensed beings up to the 
Omniscient-without-activity (ayogakevali) are designated ‘trasa’ in 
the Scripture. The distinction is not based on movability or 
immovability, but on fruition of ‘trasa ’ and ‘sthavara’ name-karma. As 
the word ‘trasa’ is of fewer letters than the word ‘sthavara’ and as the 
trasa beings are worthier, ‘trasa’ is mentioned first. These are 
worthier as all varieties of cognition (upayoga) are possible in them. 

There is not much to be said about the one-sensed, sthavara beings. So 
these are explained first, violating the order. 
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TjterervAcCf^cH : W^TT: 11^II 

[ Tjfqcft 3PT cTRJ: cHfMdil: ] ^TOiTfTO, 

3#TOfTO, clinch|f^cb 4 t cn^pdcbl^cb - ^ TO TOT ^ 

[ TTOTT: ] TTOT ^ tl (^T ^ ~m TO TOfa ^fTO 

^T# tl) 

Earth-bodied - prthivikayika, water-bodied - jalakayika, 
fire-bodied - agnikayika, air-bodied - vayukayika, and 
plant-bodied - vanaspatikayika, are sthavara beings. 

The earth-bodied, and so on, are the different divisions of the 
‘sthavara’ name-karma. The naming of souls (beings) as earth-bodied, 
etc., is based on fruition of these divisions of the ‘sthavara’ name- 
karma. Four kinds of each of these - earth-bodied, and so on - are 
mentioned in the Scripture. For instance, earth (prthivi), earth-body 
(prthivikaya), earth-bodied (prthivikayika), and earth-soul ( prthivi- 
jiva) are mentioned. That which has no consciousness and has the 
quality of hardness as its own nature is earth (prthivi). Though it has 
no consciousness, even in the absence of the fruition of earth name- 
karma, it is called earth as it is characterized by spreading, etc. Or, 
earth is the common name, found in the other three also. The earth- 
body (prthivikaya) is that which has been abandoned by the soul 
present in it, similar to the dead body of a man. The earth-bodied 
(prthivikayika) is that which has the earth for its body (namely, the 
soul that lives in an earth-body). The earth-soul (prthivijiva) is that 
which has acquired the name-karma of earth-body, and is in transit 
with the karmic body, but has not actually entered the earth-body. 
Similar divisions must be made with regard to water (jala), etc. 

These five kinds of living beings are sthavara. How many life- 
principles or vitalities (prana) do these possess? These possess four 


77 















Tattvarthasutra 


life-principles (prana): the sense-organ of touch (sparsana-indriya- 
prana), strength of body or energy (kayabala-prana), respiration 
(ucchvasa-nihsvasa-prana) and life-duration (ayuh-prana). 

What are the trasa beings? 


ll^ll 

[ 3TT^T: ] ^1 Tl ^ 

■dK MN 4)°! [ TOI: ] "TO ^6<hlci 1? I 

The trasa beings are those having two or more senses 
(indriya). 

The beings which have two senses are called two-sensed. The word 
‘adi ’ indicates ‘first’ in the order. Where is the order indicated? In the 
Scripture. How? It is indicated by the mention of two-sensed, three- 
sensed, four-sensed and five-sensed beings. How many life-principles 
do these beings have? The two-sensed beings have six, namely, the 
sense-organ of taste (rasana-prana) and the sense-organ of speech 
(vacana-prana), in addition to the four possessed by the sthavara 
beings. The three-sensed beings have seven with the addition of the 
sense-of-smell (ghrana-prana). The four-sensed beings have eight 
with the addition of the sense-of-sight (caksu-prana). The five-sensed 
beings, without mind, of the animal world - asamjhi tiryanca - have 
nine life-principles with the addition of the sense-of-hearing (srotra- 
prana). The five-sensed beings, with mind (samjnl), have ten life- 
principles with the addition of the mind (manobala-prana). 

The beings having six, seven, eight, nine and ten life-principles are the 
two-sensed, three-sensed, four-sensed, five-sensed-without-mind, and 
five-sensed-with-mind, respectively, who have attained completion - 
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paryaptaka. The beings who have not attained completion - 
aparyaptaka - have less number of life-principles. 

The upper limit of the senses is to be mentioned, for by the word ‘adi’ 
the limit is not known. 


TT^rf^nfbT ii^ii 

[ sMirui ] ^qf [ire ] TO tl 

The senses (indriya) are five. 

The word ‘sense’ has already been explained. The word five is 
intended to determine that there are only five senses and no more. 
Should not the organs of activity such as the organ of speech be 
mentioned here? No. This is the section dealing with cognition 
(upayoga). Those that are the instruments of cognition (upayoga) 
alone are mentioned here; not those that are the instruments of 
activity (kriya). There is no limit to the instruments of activity (kriya). 
All the limbs and minor limbs (angopanga) that are formed due to the 
fruition of name-karma are the instruments of activity. These are not 
included. 

The subdivisions of the senses are mentioned next. 


fgfsraTft iiwi 


tm ^frof [fgfasnft] TOf^q afa ^ ^ Tl tot 

ti 
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Each sense (indriya) is of two kinds. 

The word ‘vidha’ means kinds. The five senses are of two kinds each. 
What are the two kinds? The two kinds are: the physical-sense 
(dravyendriya) and the psychical-sense (bhavendriya). 

The next sutra describes the physical-sense (dravyendriya). 


[ dMchtul ] ^ 

tl 

The physical-sense (drauendriya) consists of the 
formation of the organ - nirvrtti - and the instrument 
itself - upakarana. 

‘Nirvrtti’ means formation. Who does the formation? The karmas. 
Formation is of two kinds, external (bahya) and internal (abhyantara). 
The spreading of a miniscule extent (one/innumerable part of 
utsedhahgula 1 ) of the soul in the shape of the senses such as the eyes is 
the internal formation. The collection of the physical matter, owing to 
the fruition of name-karma (namakarma), in the particular shape in 
the space covered by the soul is external formation. That which assists 
this formation (nirvrtti) is the instrument (upakarana). The 
instrument (upakarana) also is of two kinds, external (bahya) and 
internal (abhyantara). In case of the eye, the eyeball is the internal 


1 - utsedhdhgula = lit. small finger in its breadth; eight barley seeds in 
diameter (‘Trilokasara’, gdthd 18, p. 23) 
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instrument and the eyelids and the eyelashes are the external 
instruments. Similarly, it should be understood in respect of the other 
senses. 

The psychical-sense (bhavendriya) is described now. 


[ cdfer wfr4 ] afk wfm ^rr [ 

^ci ti 

The psychical-sense (bhavendriya) consists of attainment 
(labdhi) and cognition (upayoga). 

‘Labdhi’ means attainment. What is attainment? Attainment is the 
particular destruction-cum-subsidence (ksayopasama) of knowledge- 
obscuring (jhanavaraniya) karmas. In presence of this attainment 
(labdhi) of various kinds of knowledge, the soul makes use of one 
particular kind of knowledge at any particular time; this attentive 
disposition of the soul is termed cognition (upayoga) or active¬ 
consciousness. Both, labdhi and upayoga, constitute the psychical- 
sense (bhavendriya). 

Cognition (upayoga) is the effect (karya, phala) of the sense (indriya)-, 
how can it be called a sense? The characteristic of the cause (karana) is 
seen in the effect (karya). For instance, knowledge transformed in the 
shape of the jar is called the jar; similarly, the effect of the indriya is 
called the indriya. The mark (lihga) of ‘indra’ is ‘indriya’. The 
meaning of the word ‘indriya’ is taken primarily in terms of ‘upayoga ’ 
as is evident from the words, ‘cognition (upayoga) is the mark 
(laksana) - distinctive characteristic - of the soul (jlva)'. Hence, it is 
proper to call cognition (upayoga) a sense (indriya). 
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The names of the senses (indriya) and their order are mentioned now. 


^afjsrrfin ii^ii 

[ wN] [TFR] TTRl, [ WT ] ¥F1, [«T^:] ^ afk 
[ sfnr] ^ -qN ti 

Touch (sparsana), taste (rasana), smell (ghrana), sight 
(caksu) and hearing (srotra) are the senses - indriya. 

The senses are spoken of as something subservient to or different from 
the soul - ‘with these eyes I see clearly,’ and ‘with these ears I hear 
distinctly.’ Hence touch, etc., are the instruments as these are 
dependent on another, namely, the soul. On the destruction-cum- 
subsidence (ksayopasama) of energy-obstructing (vlryantaraya) and 
sensory-knowledge-covering (matijndnavaramya) karmas and 
attainment of name-karma of limbs and minor limbs (angopanga), 
that through which touch is experienced by the soul is the sense-organ 
of touch. Similarly, that through which taste is experienced is the 
sense-organ of taste. That through which smell is experienced is the 
sense-organ of smell. That through which objects are seen is the eye. 
That through which something is heard is the ear. There is another 
independent aspect also - ‘my eyes see clearly, ’ and ‘my ears hear well. ’ 
Hence, touch, etc., are the aspects of the agent. That which touches is 
the sense-organ of touch. That which tastes is the sense-organ of taste. 
That which smells is the sense-organ of smell. That which sees is the 
eye. That which hears is the ear. The order in which the senses are 
mentioned is intended to recall the order of the increase of the senses. 

What are the objects of these senses? 
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[ TFT 7FST cpjf -^T: ] *q?f, V3, ^PT, (ITT], - 

^ Wd 9FRTT: [ rTrT 3?Slf: ] RRhR RR ^ fspsR t 3b?lfa 

3H<ldd bfo ff^fT ^T-^T W Rf RHcft tl 

Touch (sparsa), taste (rasa), smell (gandha), colour or 
form (varna) and sound (sabda) are the objects of the 
senses. 

The derivation of touch, etc., must be understood from the point of 
view of substance (dravya) and mode (paryaya). From the point of view 
of substance (dravya), the action (karma) of the object is indicated. 
That which is touched is touch. That which is tasted is taste. That 
which is smelt is smell. That which is seen is colour. That which is 
heard is sound. Thus, from this point of view, these are substances 
(dravya). From the point of view of mode (paryaya), the nature (bhava) 
of the object is indicated. Touching is touch. Tasting is taste. Smelling 
is smell. Seeing is colour. Sounding is sound. Their order is according 
to the order of the senses. 

Since the mind is variable, it is not admitted to be a sense. Does it 
assist cognition (upayoga)? Of course, it does assist cognition 
(upayoga). Without the mind the senses cannot function in their 
province. Is assisting the senses only use of the mind or is there any 
other use too? 


IR^II 

[ ] TR RT fwr [ ZgmJ wl t 3T2RT 

RT RT TTIRd tl 
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Scriptural knowledge (srutajnana) is the province of the 
mind (mana). 

The object of scriptural knowledge (srutajnana) is the ‘sruta’ - the 
knowledge in comprehensible form or the Scripture. It is the province 
of the mind (mana). With the help of the mind (mana), the soul (jlva) 
with destruction-cum-subsidence (ksayopasama) of scriptural- 
knowledge-obscuring (srutajnanavaraniya) karma, engages in 
attainment of the knowledge contained in the Scripture. Or, scriptural 
knowledge is the Scripture. It is the object of the mind. The mind is 
capable of accomplishing it independently, without the help of the 
senses. The senses are the instrumental cause of scriptural knowledge 
by convention (parampara) only. 

The objects of the senses have been explained. Who possess these 
senses? The possessor of the sense of touch is ascertained first. 


cHWrJWHrftcb'H^ IR3H 

[ cHftlPd 3RTRTRJ ^RFffd^FI 3RT 3 ^ 

arefcp TjfacfleMfacb, Mld + lfacb, 3lPdcb|Pi<h, clinch I Hi Ob 3^ 
cn^fdobiRiob ■sNf ^ # im\ ii 

The souls (jlva) up to the plant-bodied (vanaspatikayika) 
possess only the first sense. 

The word ‘eka’ in the sutra means the first. What is it? It is the sense of 
touch (sparsana). By whom is it possessed? It is possessed by souls 
from the earth-bodied (prthivikayika) to the plant-bodied (vanaspati¬ 
kayika). The cause of its origin is now mentioned. The one sense of 
touch arises on the destruction-cum-subsidence (ksayopasama) of 
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energy-obstructive (viryantaraya) and sense-of-touch-obscuring 
(sparsana-indriyavaraniya) karmas, on the rise of karmas which 
totally obscure the other senses, on the attainment of physique¬ 
making (sarira) name-karma, and on the rise of name-karma of the 
class of one-sensed (sthavara) beings. 

Who are the beings that possess the other senses? 


FifFM'M^Fc-rcb'irAre&cb'^o^rfH ir^ii 

[fifa Pm Ml led chi W TOR 

TO W ^ <^lPH ] TO 3 TO 

TO (3rfTO-3Tfro) 1^ ^ 

TOTf^ ^ #T, ‘Tfrf ^ TO ^ to 

ti 

The beings such as the worm (krmi), the ant (pipilika), 
the bee (bhramara) and the human (manusya), each, have 
senses one more than the preceding one. 

The phrase ‘eka-eka’ in the sutra indicates successiveness. It indicates 
that the senses increase by one successively. The base is the sense of 
touch (sparsana). Creatures like the worm (krmi) have the sense of 
taste (rasana) in addition to the sense of touch (sparsana). The ant 
(pipilika) and similar creatures possess the sense of smell (ghrana) in 
addition to the senses of touch and taste. The bee (bhramara) and 
creatures of that class possess the sense of sight (caksu) in addition to 
the senses of touch, taste and smell. Man and the beings similar to him 
possess the sense of hearing (srotra) in addition to the former four. 
Their accomplishment is as in case of the sense of touch (sparsana), 
explained already. In each case, there is the fruition (udaya) of the 
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intense, all-destructive (sarvaghati) karmic matter of the subsequent 
sense or senses. 

Thus, the mundane (samsari) souls are of two kinds - the trasa and the 
sthavara. On the basis of the senses, they are of five kinds. Now the 
two classes of the five-sensed beings are mentioned. 


IR^II 

[WW: ] Hdbfed cfft [ffflPT: ] WT (M) tl 

The five-sensed beings with the mind (mana) are called 
‘samjni’. 


The mind (mana) has been described earlier. Those that are endowed 
with the mind are called ‘samjni’. From this it follows that the other 
transmigrating souls are not endowed with the mind; they are 
‘asamjni’. It is contended that the adjective ‘samanaskah’ in the sutra 
is unnecessary as the function of the mind is the investigation of the 
good and the bad and ‘samjni also means the same. But it is not so. 
The word ‘samjna’ is used in many senses like the name, the 
knowledge, and the desire for food. Thus the word ‘samjni’ would 
extend to all souls having such attributes. To exclude such an 
interpretation, ‘samanaskah ’ - those with the mind - is mentioned. By 
this, even in the absence of the functioning of the mind - 
discriminating between the good and the bad - in embryonic stage, in 
unconscious state and in sleep, it is proper to call those endowed with 
the mind as ‘samjni’. 

The ability to discriminate between the good and the bad is due to the 
functioning of the mind. The stage when the soul proceeds to acquire 
the new body after leaving the old body is without the association of 
the mind. What is the cause of the soul’s activity in that stage? 
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[ ] fwi -$ 3T^ ma ^ tprr -$ 

[ ch44)j|: ] ^Fta ift\ tl 

In transit from one body to another - vigrahagati - there 
is the vibration of the karmic-body - karmana sarira. 

‘Vigraha’ means the body. Motion for the sake of the body is 
‘vigrahagati’. Or, ‘vigraha’ is hindrance or obstacle. It implies the 
state of transit from one body to another in which although karmic 
matter is taken in, quasi-karmic (nokarma) matter is blocked. The 
motion with such characteristic is ‘vigrahagati’. The karmic-body 
(karmana sarira) which is the root cause of all other bodies is called 
‘karma’. Activity (yoga) is the vibration of the space-points (pradesa) 
of the soul caused by the molecules of the organ of speech, the mind 
and the body. Activity (yoga) caused by the karmic-body is karmayoga. 
This activity of the karmic-body takes place during transit following 
death. This way, the taking in of new karma and transit to another 
place are affected. 

In what way does the transit of the soul and the matter take place from 
one place to another? Is it according to the order of space-points or 
without any rule? 


3TT2rfbT TTfrT; IR^II 


["nfcl: ] J lfd [ 3 T 5 ^fnr] ^ 3 TJTTR sldl i?l 

The transit in space takes place in straight lines (sreni). 
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Commencing from the centre of the universe, the lines or rows of 
successive space-points in all directions - vertical, horizontal, and 
oblique - are called ‘sreni’. The motion of the souls (jlva) and the 
matter (pudgala) is in rows, as continuous movement. How is that the 
matter (pudgala), which is not the subject of this section, included? It 
is because ‘motion’ - ‘gati ’ - is mentioned in the sutra. If the motion of 
the souls alone were intended, the word ‘motion’ - ‘gati’ - would be 
superfluous, since motion is the subject under consideration. 
Moreover, in the next sutra, the ‘soul’ (jlva) is mentioned; that proves 
by implication that the matter (pudgala) must be included in this 
sutra. 

Now, the revolution of the heavenly deva such as the moon and the 
circumambulation of Mount Meru by the ‘vidyadhara’ (the order of 
human beings gifted with extraordinary powers) are not in rows. How, 
then, it is said that the movement of the souls (jlva) and the matter 
(pudgala) is in lines? To answer this, the rules regarding time (kala) 
and place (desa) must be understood. The rule regarding time: the 
transit of a soul (jlva) at death to attain another birth and the upward 
movement of liberated souls are in lines only. The law regarding place: 
the movement from upper to lower regions, or from lower to upper 
regions, similarly, from horizontal regions to lower or upper regions, is 
in lines only. The movement of the matter (pudgala) which takes it to 
the end of the universe is in lines only. There is no definite rule with 
regard to other movements; these can be in line or with bend. 

Now, special movements are described. 


3ffatf£l vjftcr W IR\9II 

[ ] TjcRT #51 eft Tjfo [ 3{friig| ] fainted - dsbdKfed, 

## - ii 
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The movement of the liberated (mukta) soul is without a 
bend - avigraha. 

‘Vigraha’ here means hindered, not straight - vyaghata. The motion 
(gati) without a bend is ‘avigraha’. To whom does it occur? It occurs to 
the soul. To what kind of the soul? To the liberated soul. How is the 
liberated soul implied here? It is inferred from the mention of the 
transmigrating souls in the next sutra. It is mentioned in the previous 
sutra that the transit in space takes place in straight lines (sreni). Does 
it not follow that there is no deviation from rows of space? So this sutra 
is meaningless. No. This is to indicate that in the instances of the 
previous sutra there may be sometimes irregular movement also. But 
the rule regarding time and space has been mentioned therein. True; 
but it is established only from this sutra. 

The liberated soul is free from ties. Hence it goes up without 
impediment to the end of the universe. Is there obstruction in case of 
the embodied soul, or is it as in case of the liberated soul? 


fcTK£crdl wrftw: ir^ii 

[ hhiRui: ] Trarft wf ^rfcr [ ] Pcw^m! ctstt 

pel tiffed il ■gicb] penciled) Tfd ^1R WT 3 

3RlfcT "dbl TFPT 6ld1 I?l 

The movement of the transmigrating souls is with bend 
also prior to the fourth instant. 

Prior to the fourth - prakcaturhhya - is intended to indicate the limit 
of time. The word ‘prak ’ - prior - indicates the limit. Movement with a 
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bend occurs up to three instants but not in the fourth. How is it? The 
being, who is to be born in the special region outside the mobile 
channel (in the niskuta ksetra 1 ) from another such region commences 
motion with three bends as in such case no straight movement is 
possible. Here, there is no need for the fourth bend, as there is no place 
of birth which requires further bends. Hence movement with bend is 
only up to three instants and not in the fourth instant. ‘Ca’ is intended 
for indicating both types of motion, i.e., with and without bends. 

The time limit for movement with the bend has been mentioned. How 
much time is required for movement without the bend? 


^cbwnifairsi iiwi 

[ ] failed TTftT [ UcbfW'MI ] hyh TFTT TfN ft t 

TFRT T?t vHIdl 1? I 

Movement without a bend is for one instant (samaya). 

That movement that takes one instant is ‘ekasamaya’. The movement 
without a bend is ‘avigraha’. The soul and the matter impelled by 
movement takes only one instant even to reach the end of the 


1 - Niskuta ksetra is located in the topmost corner of the universe outside 
the mobile channel (trasa nadi). Living beings endowed with more than 
one sense are found only within the boundaries of the mobile channel and 
not outside it. Hence it is called the mobile channel (trasa nadi). But one- 
sensed creatures are found within as well as outside the mobile channel. 
The mobile channel is the region that runs through the centre of the 
universe. It is in the form of a prism having a square base, each side 
measuring one rajju, extending throughout the universe of fourteen rajju 
in height. 
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universe, if there be no impediment - vyaghata. 

It is said that in the beginningless convention of karmic bondage, the 
soul, owing to its wrong-faith, etc., takes in karmic matter at all times. 
Does the soul take in matter during its passage from one birth to 
another? 


TTcfc # ^'IMI'S'Rcb: 11^0II 

faWTfa ^ # clT #T] T^ 3T?1^T WT cTCT 
[ 3HI^Kch: ] 3W W 'll 

For one, two or three instants (samaya) the soul remains 
non-assimilative - anaharaka. 

Instant (samaya) is supplied from the previous sutra. This particle ‘va’ 
indicates alternative meaning. The alternative is to be taken as 
intended. For one, two, or three instants the soul does not take in 
molecules of matter. ‘Aharaka’ is taking in of matter fit for the three 
kinds of bodies and the six kinds of completion. Without taking in of 
such matter, the soul remains ‘anaharaka’ during this time. However, 
the taking in of karmas is incessant, as there is the associated karmic- 
body (karmana sarira). In straight movement towards the seat of 
birth, the soul takes in matter; it is ‘aharaka’. In the other three 
instants the soul does not assimilate matter. 

The kinds of accomplishment of the new body for the soul in transit 
and the ways of birth are described next. 
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TOT ll^ll 

[dMMI<l: ] ^ 4 t TOOK; #T TOT ^T 

[TOT] TOT ^fal tl 

Birth is by spontaneous generation - sammurcchana, 
from the uterus - garbha, or in the special bed - 
upapada. 

In the three worlds - the upper, the lower and the middle - there is 
spontaneous generation - sammurcchana - of the body in all 
directions, that is, formation of the limbs by the surrounding matter. 
The union of a sperm and an ovum forming a fertilized ovum in the 
mother’s womb constitutes conception - ‘garbha’. Or, it is called 
‘garbha’ because of the mixing of the food taken in by the mother. The 
bed where the soul goes to be reborn is ‘upapada’. ‘Upapada’ is the 
particular name of the seat of birth of the celestial and the infernal 
beings. These are the three ways in which the transmigrating soul 
may take birth on fruition of the karmas bound to it due to its 
auspicious and inauspicious dispositions. 

So far, the births, the basis for the attainment of enjoyment of things of 
the world, have been dealt with. Now, the kinds of seats-of-birth (yoni) 
must be described. 


[ 'Hldd TT^TT: ] TlfTO, TOpT [TTclTT] TOT TOPt 
- STfERT, TO, fspfd [ ^ -QcR?T: faSTT: ] 4t TO 3 T^T 
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hyF fbvft ff #d 37$qfa T^ndlf^Td, 3fk ^dP^d 

[ ^ ■#FT: ] 3 ^ 'd-HdlPddt tl 

With-life (sacitta), cold (sita), covered (samvrta), their 
opposites - without-life (acitta), hot (usna), exposed 
(vivrta) - and their combination - with-and-without-life 
(sacittacitta), cold-and-hot (sitosna), covered-and-exposed 
(samurta-uivrta) - are the seats-of-birth (yoni). 

That which has consciousness is ‘sacitta’, that is, with-life. A kind of 
touch (sparsa) is ‘sita’ or cold. Like the word ‘white’, it denotes both 
the substance (dravya) and the quality (guna). Hence that which is 
‘cold’ denotes the substance too. That which is covered well is 
‘samvrta’. That place which cannot be seen is covered or hidden - 
‘samvrta’. ‘Setara’ means the opposite. What are these? Matter 
without life, hot and exposed are the opposite. ‘Misra’ is that which 
partakes of both natures mentioned above. Thus, with-and-without- 
life (sacittacitta), cold-and-hot (sitosna), covered-and-exposed 
(samvrta-vivrta) are ‘misra’. The word ‘ekasah’ in the sutra indicates 
the proper sequence of the seats-of-birth (yoni). It must be understood 
as follows - with-life, without-life, cold, hot, covered and exposed. The 
sequence is not with-life, cold, and so on. ‘Tat’, meaning ‘that’, is 
intended to indicate the kinds of birth. These are the seats-of-birth for 
spontaneous generation - sammurcchana - etc. There are, thus, nine 
kinds of seats-of-birth (yoni). Is there distinction between the seats-of- 
birth (yoni) and birth ( janma)? Yes, there is; like between the 
container and the contained. These seats-of-birth (yoni), such as with- 
life, are the containers. The contained are the kinds of birth. In the 
seats-of-birth, that are with-life (sacitta), etc., the soul assimilates 
matter fit to be transformed into the body, the food, the sense-organs, 
etc., through the three kinds of birth. The celestial and infernal beings 
take their origin in the yoni that is without-life (acitta)', the special bed 
- upapada - is without-life. Those who take birth from the uterus have 
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mixed (misra) seat-of-birth. In their case, the semen and blood in the 
mother’s womb are lifeless. But, as these are combined with the 
vitality of the living mother, it is called a mixed yoni. The yoni of the 
spontaneously generated - sammurcchana - are of three kinds. Some 
generate from the yoni with-life (sacitta). Others generate from the 
yoni without-life (acitta). And yet others generate from mixed (misra) 
yoni. Those who have common bodies (sadharana sarira) generate 
from the living yoni since they inhabit the common body and are 
dependent on each other. The yoni of rest of the spontaneously 
generated - sammurcchana - beings are of both kinds, without-life 
(acitta) and mixed (misra). The celestial and infernal beings take their 
rise from hot (usna) as well as cold (sita) yoni as some of these places 
are hot and some are cold. Those who possess bodies that emit light 
take their rise from hot (usna) yoni. The rest of the beings have three 
kinds of seats-of-birth (yoni). Some have cold (sita), some have hot 
(usna), and some others have mixed (misra) yoni. The yoni of the 
celestial, the infernal and the one-sensed beings are covered. Those 
with incomplete senses (vikalendriya), i.e., from two to four-sensed 
beings, have exposed (vivrta) yoni. Those who are born of uterus have 
mixed (misra) yoni. The 84,00,000 kinds of yoni can be ascertained 
from the Scripture: “The one-sensed souls with common bodies from 
eternity - nityanigoda, other one-sensed souls with common bodies - 
itaranigoda, earth-bodied (prthivi-kayika) , water-bodied ( jalakayika), 
fire-bodied (agnikayika) and air-bodied (vayukayika) beings are of 
(originate from) 7,00,000 yoni, each. The yoni of trees and other 
vegetation are 10,00,000. The yoni of ah the beings with incomplete 
senses (vikalendriya) are 6,00,000. The seats-of-birth (yoni) of 
celestial beings, infernal beings, and five-sensed animals are 4,00,000, 
each. Th eyoni of human beings are 14,00,000.” 

It would mean that ah beings may take the three kinds of birth in the 
nine kinds of yoni. The next sutra is intended to elaborate on uterine 
birth -garbhajanma. 
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NjRT^r^NjfiftrfHI* *nf: 1133II 

[^TT^T 3n^T MldHI* ] WF£3, 3T^T sfk RRRT - ^T #T 
IRFR ^ *Nf ^ ] T T^5F t T ^TT tl 

Uterine birth - garbhajanma - is of three kinds, 
umbilical (jarayuja - with membranous covering), 
incubatory (andaja - from an egg), and non-umbilical 
(potaja - without membranous covering). 

The membranous covering of the young ones, connected with the 
umbilical cord and composed of flesh and blood, is called jarayu. Those 
born with jarayu are called jarayuja. That which has a covering in 
form of a white shell made of sperm and ovum, hard like the nail, and 
globular or oval in shape, is the egg (anda). Those born from the egg are 
called andaja. The young ones of certain animals have their limbs 
developed without any covering, and are able to move about from the 
moment of their birth. These are called potaja. These are three types 
of uterine birth -garbhajanma. 

Children and calves are born with membranous covering. The 
chickens, etc., are born from egg. The young ones of the deer, the cub, 
etc., are born without any covering and are able to move about 
immediately after birth. 

If these are kinds of uterine birth, who are born in special beds? 


^cfHlfcblUIIWMId: 113*11 


[ ^cHKcblUlWj ^ ^ ] RW 

tTtaT i?i 
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The celestial (deva) and infernal (naraka) beings are born 
in special beds - upapadajanma. 

What is the manner of birth of the rest? 


yiqwii ii^ii 

[ VINIUli ] WTK ^FT F 3#fw TF 

F [ fl f 3T$tlfa TFJ^T ^FT 

TF FFff F ft '^Ft tl 

The birth of the rest is by spontaneous generation - 
sammurcchanajanma. 

The rest are those to whom embryonic birth and birth in special beds 
do not apply. Spontaneous generation - sammurcchana - is the mode 
of their birth. The three sutra indicate rules which must be taken both 
ways. Thus, the garbhajanma pertains only to the three kinds of 
beings, jarayuja, andaja and potaja. Or, the three kinds of beings, 
jarayuja, andaja and potaja, have only the garbhajanma. The 
upapadajanma is only for the celestial and the infernal beings. Or, the 
celestial and the infernal beings have only the upapadajanma. And, 
the sammurcchanajanma pertains to only the rest of the beings. Or, 
the rest of the beings have only the sammurcchanajanma. 

The three kinds of birth and nine kinds of muclei (yoni) have been 
described. How many kinds of bodies, accomplished by auspicious and 
inauspicious karmas and bases for enjoyment of the fruits of karmas, 
are there? 
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3 ft^rR'cb , ^F* , F^cbT^ , R , cb'Sr'»fWcbT 4 wrrFH vrO<if^i 113^11 

[ 3ll<lRch filch 34I^Kch cfFTT chl^UllPn ] FklP<F, 

t^F FiRW [ viPUiPui ] t ftf Frtr ti 

The gross - audarika, the transformable - uaikriyika, the 
projectable - aharaka, the luminous - taijasa and the 
karmic - karmana, are the five types of bodies (sarira). 

The bodies are the effects of the rise of different kinds of name-karma 
(namakarma). Having grossness is ‘audarika’-, the audarika body is 
the gross body. The ‘vaikriyika’ body is endowed with the eight kinds 
of superhuman powers, including rapid transformation (vikriya). The 
projectable - ‘aharaka’ - body originates in a saint of the sixth stage, in 
order to resolve a doubt or to ascertain the nature of a minute object or 
to dispel non-restraint. That, which is the cause of brilliance or which 
is caused by brilliance, is the luminous - taijasa - body. The body 
composed of karmic matter is the karmic - karmana - body. Although 
karma is the cause of all types of bodies, by specific usage, the last is 
restricted to the body composed of the karmic matter. 

The gross - audarika - body is perceived by the senses. Why are the 
other bodies not perceived by the senses? 


FT FT TT 8 FH II 3 V 9 II 

Fit fq; FRtrf Ft FtFT [ft ft] Fit-Fit ft ftR 
[ 7T$FF] FFT-7JFT tit t, FFpT FklPiF Ft Ft^T tfMFFT, 
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3T^^TT 3W, 3WTW 3T^^TT ^RT, sfk ^RT 
3T^^TT Rl ■SFTTf^T ?Rk Rfcd tl 

The bodies are more and more subtle (suksma), 
successively. 

Though the word ‘param ’ has many meanings, here it means relative 
position or order. The phrase ‘param param ’ indicates that the bodies, 
though distinct from one another, have commonality of the attribute 
‘fineness’, but in varying degree. The gross (audarika) body is ‘sthula’ 
- perceivable by the senses. The transformable (vaikriyika) body is 
finer (suksma) than the gross one. The projectable (aharaka) body is 
still finer than the transformable one. The luminous (taijasa) body is 
still finer than the projectable one. And the karmic (karmana) body is 
still finer than the luminous one. 

Are the bodies successively less with regard to space-points (pradesa) 
too? No. 


^TTcb \\^ 6 \\ 

[ y^yid: ] 3 [ rTRTTRT RTcfi ] c^Rf yRk Tl 

^ ?Rk [ 3RR^njuf ] 3RT^TRRj4 tl 

Prior to the luminous (taijasa) body (sariia), each body 
has innumerable-fold - (asamkhyeyaguna) - space-points 
(pradesa) of the previous one. 

The word ‘pradesa’ signifies the atom. That which is beyond the 
numerable is innumerable. That which is innumerable-fold is 
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‘asamkhyeyaguna’. With regard to what? It is with regard to atoms or 
space-points (pradesa) and not with regard to the pervasive space. 
‘Successively’ is supplied from the previous sutra. This would then 
extend up to the karmic (karmana) body. In order to preclude such an 
interpretation, it is mentioned, ‘prior to the luminous (taijasa) body’. 
The transformable (vaikriyika) body has innumerable-fold space- 
points of the gross (audarika) one. The projectable (aharaka) body has 
innumerable-fold space-points of the transformable (vaikriyika) one. 
What is the extent of the multiplying term? It is one/innumerable part 
of a palya. If so, the bodies must be successively greater in size. No. 
There is no difference in size owing to the nature of arrangement or 
structure, as in case of a heap of cotton and a ball of iron. Though the 
space-points are greater in case of the successive bodies, the size is 
determined by the compactness of the atoms. 

Are the space-points (pradesa) of the last two the same, or is there any 
difference? 


xft ll^ll 

[xft] k ?kk [3RRRpt] rrrpj (^T) t 

?kk ?kk k kk t 

kk k^Rr ?kk zfim sjwpt mk k kk ti 

The last two (bodies) have infinite-fold (anantaguna) 
space-points (pradesa), consecutively. 

The extent of space-points - pradesatah - is supplied from the previous 
sutra. It is taken thus. The luminous (taijasa) body has infinite-fold 
space-points of the projectable (aharaka) body. And the karmic 
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(karmana) body has infinite-fold space-points of the luminous 
(taijasa) body. What is the extent of the multiplying term? It is infinite¬ 
fold of the non-potential souls or one/infinite part of the emancipated 
souls. 

It is contended that the transmigrating souls, being bound with 
matter, cannot go to the desired place, just as a dart or a spear cannot 
pass through a wall. But it is not so. What is the reason? Both these 
(the last two bodies) are without obstruction. 


3Tg#qTrr 11*0 II 

sffc ^rrfri in iki wk [ 3iud)yi^ ] arwiw 
ti 

The last two (bodies) are without impediment. 

The obstruction of one substance (having shape, form) by another is 
impediment - pratighata. There is no impediment for these two types 
of bodies, as these are of extremely fine nature. Just as heat enters a 
piece of iron, the luminous (taijasa) and the karmic (karmana) bodies 
meet with no impediment in their transit through adamantine sphere, 
etc. Now, there is no impediment for the transformable (vaikriyika) 
and the projectable (aharaka) bodies also. It is true. But there is a 
difference. In case of the last two bodies - the luminous (taijasa) and 
the karmic (karmana) - there is no impediment anywhere up to the 
end of the universe. But it is not so in case of the other two bodies, 
namely, the transformable (vaikriyika) and the projectable (aharaka). 

Is that the only peculiarity, or is there any other speciality? 
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[^r] sfk 3 ^ff [ 3Fnf^Ttsr^ ] ^ 3hiR<*>m 

^ TF^T ^T?f i?l 


And, these (two) have beginningless (anadi) association 
with the soul. 

The particle ‘ca’ - ‘and’ - indicates alternative meaning. The 
association is beginningless as well as with a beginning. From the 
point of view of the series of cause and effect, the association is 
beginningless. From the particular point of view, it is also with a 
beginning as in case of the seed (bija) and the plant (vrksa). The gross 
(audarika), the transformable (vaikriyika) and the projectable 
(aharaka) bodies are associated with the soul at some time or other. 
But the luminous (taijasa) and the karmic (karmana) bodies are not 
so. These two are associated with the soul till the attainment of 
liberation. 

Are these two (bodies) possessed by some or by all? 


3 (^TFl 3fk ^Ffa ?Rk) [TJcfw] ^ TRTRt ^ ^ tl 

These (two) are associated with all transmigratory souls. 

The word ‘sarva’ does not exclude anyone. These two types of bodies 
are possessed by all transmigratory souls. 


101 














Tattvarthasutra 


In general, this would lead to the interpretation that all the bodies are 
simultaneously associated with the mundane soul. To preclude such a 
view it is described how many bodies can exist with the soul, 
simultaneously. 


rKI'dflfn 11*311 

[ ddidlid ] rr wr 

trf TfT^r [ lichPfmJ ^ ?Tfk rrt 

[ ^mi^jiPh ] fsrw RvRtt ^nf^r 37^ ^rrt 

Commencing with these (two), up to four bodies can be 
had simultaneously by a single soul. 

‘Tat’ - ‘that’ - refers to the luminous (taijasa) and the karmic 
(karmana) bodies, which are under consideration. ‘TacLacLi’ means 
those which have the luminous and the karmic bodies in the 
beginning. ‘Bhajyani ’ means ‘can be attained’. Up to what? Up to four 
bodies can be attained simultaneously by one soul. Some souls have 
two, namely, the luminous (taijasa) and the karmic (karmana) bodies. 
Some others have three, namely, the gross (audarika), the luminous 
and the karmic bodies, or the transformable (vaikriyika), the 
luminous and the karmic bodies. Yet others have four, namely, the 
gross, the transformable, the luminous and the karmic bodies. 

It is mentioned (see sutra 2-47) that attainment (labdhi) through 
austerities is also a cause of the origin of the transformable 
(vaikriyika) body. Can an ascetic with supernatural powers - rddhi - 
have all the five kinds of bodies, including the projectable (aharaka) 
and the transformable (vaikriyika)? No. Firstly, both these bodies - 
the projectable (aharaka) and the transformable (vaikriyika) - do not 
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originate simultaneously. Secondly, the transformable (vaikriyika) 
body originating through austerities is another form of the projectable 
(aharaka) body only, not an independent transformable body. The 
Doctrine proclaims that only the transformable (vaikriyika) body 
obtained on the rise of the ‘ vaikriyika sarira’ name-karma 
(namakarma) should be known as the transformable (vaikriyika) 
body. Thus, a single soul can have only four kinds of bodies 
simultaneously. 

Other details pertaining to these are mentioned. 


ir#*n 

tl 

The last (body) is not the means of enjoyment 
(upabhoga). 

That which comes at the end is the last. What is it? The karmic 
(karmana) body. The receiving of sound, etc., through the channel of 
the senses is enjoyment (upabhoga). Such enjoyment is not present in 
the karmic (karmana) body; it is thus without-enjoyment 
(nirupabhoga). During transit (to take a new birth), there is no 
perception of sound, etc., as there is presence only of the psychical- 
sense (bhavendriya) and not the physical-sense (dravyendriya) . Now 
the luminous (taijasa) body also is devoid of enjoyment. Why, then, is 
the last alone mentioned in the sutral The luminous body is not the 
cause of activity (yoga) too. Hence the question of enjoyment does not 
arise in this case. 
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These bodies originate in the modes of birth described already. Do 
these bodies originate without distinction? Or is there any distinction 
according to the mode of birth? 


ll^ll 

[TTtf] k #1 cfMT 

mk [3mr] - sikifH ykk - ti 

The first kind of body is attained through the uterine 
birth - garbhajanma, and spontaneous generation - 
sammurcchanajanma. 

According to the order in the sutra, the gross (audarika) body is the 
first kind of body. That which is attained through uterine birth - 
garbhajanma, and through spontaneous generation - sammurccha¬ 
najanma, is the gross body - audarika sarira. 

In what birth does the body mentioned next originate? 


3lwvifdch irtf^n 

[ 3fiMMildcb ] HKfhkf ^ ykk 

[ kk ti 

The transformable (uaikriyika) body originates by birth 
in special beds - upapadajanma. 
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That which is born in special beds (upapada) is ‘aupapadika’ . Thus, 
the body that takes birth in special bed must be understood to be the 
transformable (vaikriyika) body. 

If the transformable (vaikriyika) body originates in special bed, that 
body which does not arise from special bed cannot have this attribute 
of transformableness. This doubt is cleared in the next sutra. 


?Rk [ ^r] #tt ti 

Attainment (labdhi) is also the cause (of its origin). 

By ‘ca’ the transformable body is taken over. ‘Labdhi ’ is attainment of 
supernatural powers - rddhi - by special austerities (tapa). The 
transformable (vaikriyika) body attained through ‘labdhi’ is 
‘labdhipratyaya’. Thus, the transformable (vaikriyika) body is also 
‘labdhipratyaya’- attained through ‘labdhi 

Is that the only kind of body caused by attainment, or is there any 
other kind also? 


cMwFm ir*£ii 

[ cMflHj [ 3Tf*T ] yrf^T-^rHPdcb tl 

The luminous (taijasa) body also is caused by attainment 
(labdhi). 
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By the particle ‘api’, ‘labdhipratyaya’ is supplied. The luminous 
(taijasa) body also is caused by the attainment of supernatural powers 
-rddhi. 

What is the nature of the projectable (aharaka) body, and in whom 
does it originate? 


^T£Rcb ||^|| 

[ 341^itch ] tnK [ ^TTrtr] f srsifa ^ 

FrtdT t [ PdV^H] t FTFFT 3 

^ Fnf) ft t [ cf 3ioLiiyiid ] afk omtiid-^mRfFci 
i [ UM-dfldd^ld ] TO# ^pwf) Tfft ft 
FRk) ffm ti 

The projectable (aharaka) body, which is auspicious, pure, 
and without impediment, originates only in the saint of 
the sixth stage - pramattasamyata. 

The projectable (aharaka) body is auspicious as it is the cause of the 
karmas that are auspicious - aharaka kayayoga. Sometimes the cause 
is identified with the effect. For instance, food which preserves life is 
called life. Since it (the projectable body) brings about spotless and 
pure result, it is called pure. Sometimes the effect is identified with the 
cause. For instance, the thread which is the effect of cotton is called 
cotton. There is no impediment both ways. The projectable (aharaka) 
body does not cause impediment to anything else. Nor does anything 
else cause impediment to the projectable (aharaka) body. The particle 
‘ca’ is used to indicate multiplicity of its (projectable body) uses. Its 
utility is sometimes to ascertain the possession of extraordinary 
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powers, sometimes to ascertain the true nature of minute objects and 
sometimes to safeguard self-control. The word ‘aharaka’ is repetition 
of the projectable body mentioned previously (see sutra 2-36). The 
moment the ascetic originates the projectable body, he comes down to 
the sixth spiritual stage. Hence it is mentioned that it originates only 
in the saint of the sixth stage. ‘Eva’ - only - is used to determine what 
is intended. It originates only in the ascetic of the sixth stage and not in 
others. This is how it must be understood. And it should not be 
understood that the ascetic of the sixth stage has the projectable body 
only and not the gross body, etc. 

Thus, the mundane beings possess bodies as indicated. Now, do the 
three genders obtain in all the four conditions of existence, or is there 
any rule regarding this? Yes, there is. 


HHfrchifn imii 

[TO ] HTWt afk child ] 

^ tl 

The infernal-beings (naraki) and the spontaneously- 
generated (sammurcchina) are neuter-sex (napumsaka). 

The infernal regions are described later. Those who are born in the 
infernal regions are infernal-beings (naraki). The beings who are born 
by spontaneous generation are the spontaneously-generated 
(sammurcchina). The conduct-deluding karmas have two sub¬ 
divisions - passions (kasaya) and quasi-passions (nokasaya). Owing to 
the rise of the quasi-passion (nokasaya) called the neuter sex sign - 
napumsakaveda, and of the inauspicious (asubha) name-karma 
(namakarma), these - the naraki and the sammurcchina - are born as 
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neither men nor women, but as neuter-sex {napumsaka ). As a rule, the 
infernal beings and the spontaneously generated beings are neuter- 
sex (napumsaka) only. These do not enjoy even the slightest pleasure 
which the men and women derive from sweet sound, smell, colour 
(form), taste and touch. 

If it is determined thus, it would imply that the mundane beings other 
than these are of the three sexes. Those who are not neuter-sex 
(napumsaka) are mentioned next. 


^ ^T: IMII 

[ ^T: ] ^ iti, 3T>lfcT ^ 

^ fdUdd 'gfal tl 

The celestial beings (deva) are not neuter-sex 
(napumsaka). 

The celestial beings (deva) enjoy rare pleasures appertaining to the 
two sexes, male and female, on account of the rise of auspicious 
(subha) name-karma (namakarma). Hence, there is no neuter-sex 
(napumsaka) among them. 

How many genders are there among the rest? 


^rfter^l: IMII 

[ im\: ^ sfk f^r - [ fr^j: ] #rf M 

^ ^ ti 
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The rest of the beings are of the three sexes (signs - 
veda). 

Those with the three sexes (signs - veda ) are of three signs (veda). 
What are the three signs (veda)? These are feminine-sign (striveda), 
masculine-sign (purusaveda) and neuter-sign (napumsakaveda). How 
are these established? That which is felt is ‘veda’. It means the sign 
(linga). It is of two kinds, physical (dravyalinga) and psychical 
(bhavalinga). The physical sign is accomplished by the rise of the 
name-karmas of the yoni, the genitals, etc. The psychical sign is 
accomplished by the rise of the quasi-passions (nokasaya). The being 
in whom conception occurs on the rise of female-feeling karmas is a 
woman (stri). The being who, on the rise of the masculine-sign 
(purusaveda), produces offspring is a man (purusa ). The being who is 
devoid of these two capacities is a neuter-sex (napumsaka). These are 
words of traditional usage. In such words the activity is used for the 
purpose of derivation. For instance, that which goes is a cow. 
Otherwise, in the absence of activities such as conceiving and 
producing offspring, the young and the old among animals and human 
beings, the celestial beings and those in transit with karmic (karmana) 
bodies cannot be designated male and female. These three signs occur 
among the rest, that is, those who have uterine-birth (garbhaja- 
janma). 

The celestial and other beings have been described as of several kinds 
on the basis of birth (janma), seat-of-birth (yoni), body (sarlra) and 
sign (linga). Depending on the merit (punya) and the demerit (papa), 
they attain bodies for their lifetime in the four states of existence 
(gati). Do they attain their next body after living their full lifetime or 
even prior to it? 
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3ftWrfc*eKV<'*ilfTf^'£1 crqf^ ; \\^\\ 

[ afrwf^ ] wtk wm\d ^ sfk WFt [ %t: ] 

^TR-wtr % 3T^ -g^ft P T=rr§T ^tPt ct«tt 

[ 3TH^r^ 3TFPT: ] SRPMTd ^ 31^ ^TeT ^TbT^pT ^ *Nf 

[ 3TTSpT: 34HMc|frl ] 3TT^ 3TT#d iftcl ^eft tl 

The lifetime of beings born in special beds - 
upapadajanma, those with final, superior bodies - 
caramottamadeha, and those of innumerable 
(asamkhyata) years of age (ayuh), cannot be cut short. 

Aupapadika’ has been explained as celestial (deva) and infernal 
(naraki) beings, bom in special beds. ‘Carama’ means ultimate or 
final; ‘uttama’ means superior. Those endowed with final and superior 
bodies are ‘caramottama’. They are those beings who have reached the 
end of the cycle of births and deaths and will attain liberation in the 
same birth. Innumerable is that which is beyond numerable. Life of 
innumerable years, indicated by palyopama, etc., pertains to the 
animals and human beings born in the lands of enjoyment, such as 
Uttarakuru. ‘Apavartya ayuh’ is shortening of life by external causes 
such as poison, weapons, etc. Those whose lives can be cut short are 
having ‘apavartya ayuh’ and those whose lives cannot be cut short are 
having ‘anapavartya ayuh’. Asa rule, the life of the celestial beings and 
the others mentioned in the sutra cannot be cut short by external 
causes. There is no such rule for other living beings. The word 
‘uttama’ in the sutra is intended to indicate the superior nature of the 
final body, and there is no other special meaning. 
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CHAPTER-3 


THE LOWER WORLD AND THE MIDDLE WORLD 


The infernal beings (naraka) have been mentioned in certain sutra, 
such as 1-21. Who are they? In order to explain this, first their abode, 
the lower world, is described. 

<'Hyrci5<Tcrrc^cbT^cb^rf*ft^'WM:TOr wfr 

sr-fr^ccwrcb'ryry'FrfSd'i: wtstTsst: ii^ii 

R TcTOHl, YTTTraHT, WH, 

Mddldcldd, djdldcldd W 31Rim ^ 9FR ^ 

tl 

The lower world consists of seven earths - Ratnaprabha, 
Sarkaraprabha, Valukaprabha, Pankaprabha, 
Dhumaprabha, Tamahprabha and Mahatamahprabha - 
one below the other, and surrounded by the three kinds 
of air and the space (akasa). 

The word ‘prabha’ is taken with each of these earths. As these earths 
have the lustre of jewels (ratna), etc., these are called Ratnaprabha, 
etc. That which has the lustre of jewels (ratna) is Ratnaprabha. That 
which has the lustre of pebbles (sarkara) is Sarkaraprabha. That 
which has the lustre of sand (valuka) is Valukaprabha. That which has 
the lustre of clay or mud (panka) is Pankaprabha. That which has the 
lustre of smoke (dhuma) is Dhumaprabha. That which has the lustre 
of darkness (tamah) is Tamahprabha. That which is like thick 
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darkness (mahatamah) is Mahatamahprabha. These names are 
derived in this manner. The word ‘earth’ is intended to indicate the 
particular nature of the substratum which is solid like the earth. The 
infernal regions are not like the layers of heavens, which rest without 
any substratum like the earth. But the infernal regions rest on solid 
earth. The circles of atmosphere are mentioned in order to indicate the 
support of these earths. All these earths (which comprise the infernal 
regions) are successively surrounded by the circle of humid 
atmosphere - ghanodadhivatavalaya. The sheath of humid 
atmosphere is supported by the circle of dense air - ghanavatavalaya. 
The circle of dense air rests in thin air - tanuvatavalaya, which rests in 
space (akasa). And space rests in itself, as it is itself the support and 
the supported. Each of these three supports (zones) has the thickness 
of twenty thousand yojana. The number ‘seven’ is intended to exclude 
any other number; there are only seven earths, neither eight nor nine. 
The phrase ‘adho(a)dhah’ indicates that these are one below the other 
and not transverse, parallel or horizontal. 

The space (akasa) has two parts, the non-universe-space (alokakasa) 
and the universe-space (lokakasa). (see Fig.-l) The universe-space 
(lokakasa) is in the centre of the non-universe-space (alokakasa). It, 
the universe-space (lokakasa), is without a creator - akrtrima, without 
a beginning and an end - anadinidhana, and comprises six substances 
(dravya). In the north and the south directions, everywhere, from the 
bottom to the crest, its extension is seven rajju. In the east and west 
directions, its extension is seven rajju at the bottom. As we go up to the 
height of seven rajju, the extension decreases from both sides till it 
reduces to one rajju. As we go further up to the height of ten rajju, the 
extension increases from both sides till it reaches five rajju. Then, at 
the height of fourteen rajju, the extension reduces again from both 
sides till it reaches one rajju. Viewed from the east to the west, the 
universe is like the image of a standing man with legs wide-apart, and 
arms folded with hands resting on the waist. The lower part of the 
universe is like the cane-stool (dsana), the middle part is like the frill 
(jhalara), and the top part is like the Indian percussion instrument 
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Fig.-I - The universe (loka) and the non-universe (aloka) 


alokdkdsa 

THE INFINITE SPACE 
BEYOND THE 



called ‘mrdahga’. The universe-space has three parts: the lower- 
universe (adholoka), the middle-universe (madhyaloka), and the 
upper-universe (urdhvaloka). Mount Meru is in the centre of the 
middle-universe (madhyaloka). The height of Mount Meru is one 
hundred thousand and forty yojana. The part below Mount Meru is 
the lower-universe (adholoka), the part above is the upper-universe 
(urdhvaloka), and the transverse region is the middle-universe 
(madhyaloka). Its expanse being transverse, the middle-universe 
(madhyaloka) is also called the transverse-universe (tiryagloka). The 
lower-universe (adholoka) is the subject matter of the present sutra. 

Where are the abodes of infernal beings on these earths? Are these 
everywhere or in some places only? 
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cTTCJ <*>- 

WpfTftT TT3J ^ ^SIWTR IRII 

3 5FR ^ T^eft TjfMt 4 30 cTPsT, ^Ffft ^f 25 
c^TFsT, #RTt R 15 cTPsT, 4 10 Wm, W3&R 4 3 cTPI, 
^3sff c^TfsT (99,995) sffc ¥cif 4 5 # TOT 

fsfeT tl ^yl 84 Wm H<«+)c|w fsrcT tl 

In these earths there are thirty hundred thousand, 
twenty-five hundred thousand, fifteen hundred thousand, 
ten hundred thousand, three hundred thousand, one 
hundred thousand less five, and only five infernal abodes^ 
(naraka), respectively 

In these earths, namely, Ratnaprabha, and so on, the numbers of 
infernal abodes are mentioned, in that order. The number of abodes in 
Ratnaprabha is thirty hundred thousand, in Sarkaraprabha twenty- 
five hundred thousand, in Valukaprabha fifteen hundred thousand, in 
Pankaprabha ten hundred thousand, in Dhumaprabha three hundred 
thousand, in Tamahprabha one hundred thousand less five, and in 
Mahatamahprabha just five. In the first earth (Ratnaprabha) there 
are thirteen layers. Below that, up to the seventh, the layers are less by 
two in each earth. Other details must be ascertained from special 
treatises dealing with the universe (loka). 

What are the peculiarities of the infernal beings in these earths? 


1 - The infernal abodes (naraka) are cavities or hollow places in the earth. 
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rw 3 te'^rfafs*> 4 n: 11311 

^ ft aq^RT spg*r im\, mRuih, ^rcft, %vTT 4r 

tkflRTT ^ ^ f i 

The thought-colouration (lesya), environment 
(parinama), body (deha), suffering (vedana) and deeds 
(vikriya) of the infernal-beings (narakl) are incessantly 
more and more inauspicious (asubha), successively 

Thought-colouration (lesya), etc., have already been explained. These 
are of greater impurity in infernal beings than in the animals. And 
among the classes of infernal beings themselves, the impurity 
(foulness) is greater as we go down the infernal regions. ‘Nitya’ means 
perpetually, incessantly. Thus, the thought-colouration (lesya), 
environment (parinama), body (deha), suffering (vedana) and deeds 
(vikriya) of the infernal beings are incessantly more and more impure. 
In the first and the second regions the prevailing complexion of 
thought is grey (kapota). In the upper part of the third region it is grey 
(kapota) and in the lower part blue (nila). In the fourth it is blue (nila). 
In the upper part of the fifth it is blue (nila) and in the lower part black 
(krsna). In the sixth it is black fkrsna) and in the seventh pitch-black 
(parama-krsna). It is said that the physical-colouration (dravyalesya) 
is the same till the end of one’s life, but the thought-colouration 
(bhdvalesya) changes within one muhurta. The word ‘parinama’ in 
the sutra refers to the environment or the prevailing nature in terms 
of touch (sparsa), taste (rasa), smell (gandha), colour (varna) and 
sound (sabda). These are successively more inauspicious and 
disagreeable, and cause great suffering. Because of the rise of 
inauspicious name-karma (namakarma), the bodies (deha) of infernal 
beings are successively more inauspicious. These are more and more 
deformed, loathsome and hideous in shape, and disgusting to look at. 
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Their height in the first region is seven dhanusa, three hatha and six 
ahgula. It doubles succesively as we go down the seven earths. Owing 
to the internal rise of inauspicious-feeling (asatavedaniya) karmas, 
they incessantly suffer greatly from extreme heat and cold of the 
external environment. In the first four earths, the abodes cause agony 
by heat alone. In the fifth earth, two hundred thousand abodes of the 
upper part have intense heat and one hundred thousand abodes of the 
lower part intense cold. In the sixth and the seventh earths, suffering 
is caused by intense cold alone. The infernal beings intend to perform 
good deeds (vikriya), but end up committing only the wicked deeds. 
They desire to do things that can bring about happiness but end up 
generating misery alone. Lower and lower down, these dispositions 
become worse and worse. 

Is distress caused to infernal beings by heat and cold alone? Or are 
there other sources of suffering and torment? 


I rtf II 

HFRht *ftor RRFR ^ fo# ^ f 

(RRFR f) I 

They (the infernal beings) cause pain and suffering to 
one another. 

How do they cause pain and suffering to one another? Due to the 
fruition of wrong-belief (mithyadarsana) , the infernal beings possess, 
from birth, wrong-clairvoyance - vihhahga avadhijhana. Due to this, 
they are able to see the cause of their pain and suffering. Seeing each 
other, their anger develops into a rage. They recollect their past lives 
and are actuated by intense animosity. They begin to hit each other 
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like dogs and jackals. By their power of changing forms, they make 
weapons such as sword, hatchet, axe, spear, pike, javelin and crowbar 
and with these and also using their hands, feet and teeth, indulge in 
cutting, splitting, paring and biting, causing intense pain and 
suffering to one another. 

Are there any other causes of pain? 


^TcT22rf: I mi I 

■'jfrot 3 (3T§ifcT cftnrt ijfMt ■q*fao 

3RTO RftTO ^ HTTO WjtchHK ^cff ^ TO ^:7sT ^ 

f 31^JchHK ^ ^TTTO TOff ^:7sT 

td t TO ^ ^ RTOI TOf-TOT ^ TOR f 

3^R TO TOt ^ 'fl 

Pain is also caused by the incitement of malevolent 
Asurakumara, prior to the fourth earth. 

Among the celestial beings (deva), there are deva with the ‘asura’ 
name-karma (namakarma) that makes them highly agitated, with 
tendency to torment others. Hence they are called ‘asura’ (demons). 
Owing to the evil thoughts experienced by them in their previous 
births, they acquire such demerit and are actuated by malevolence 
continually. It is not that all ‘asura’ cause pain to others. Only some 
‘asura’, such as ‘Ambabarlsa’, cause pain to the infernal (naraka) 
beings. ‘Prak caturthyah’ - prior to the fourth - indicates the limit; it 
means that the wicked ‘asura’ cause pain only in the first three 
infernal earths. ‘Ca’ is intended to include the causes of pain 
mentioned in the previous sutra(s). The ‘asura’ cause pain by actions 
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such as making the infernal beings drink molten iron, embrace red- 
hot iron pillars, ascend and descend the tree with sharp thorns, strike 
others with hammers. Also, by cutting them with hatchets and knives, 
by sprinkling boiling oil on them, by frying them in an iron vessel, by 
parching them in an oven, by drowning them in river ‘Vaitaranf, and 
by grinding them in the oil-press. Though their bodies are cut and rent 
asunder, they do not meet with premature death, for their lifetime 
cannot be cut short. 

If so, let their span of life be mentioned. 


TRT ll^ll 

hyh TfFTTfdFT, ^ #d dTFTTfqri, M 3 WRITR, 3 
¥Rm, TOf R wtwt, ^ R ^Tfrr -qrwTR 
Tn?[^ WTTrTR f I 

In these seven infernal regions the maximum duration of 
life is one, three, seven, ten, seventeen, twenty-two and 
thirty-three sagaropama, respectively. 

‘Respectively’ is supplied. With regard to these regions one, three, etc., 
sagaropama are taken respectively. In Ratnaprabha, the maximum 
lifetime is one sagaropama, in Sarkaraprabha three, in Valukaprabha 
seven, in Pankaprabha ten, in Dhumaprabha seventeen, in Tamah- 
prabha twenty-two, and in Mahatamahprabha thirty-three sagaro- 
pama. ‘Para’ means maximum, ‘sattvanam’ - of infernal beings - is 
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intended to make clear that these lifetimes pertain to the infernal 
beings and not to the regions (earths). 

The lower world consisting of the seven earths has been described. 
Now the transverse world - tiryagloka - is to be described. Why is it 
called transverse world (tiryagloka)? It is called so as it consists of 
innumerable concentric island-continents, extending one beyond the 
other in transverse position up to the ocean of Svayambhuramana. 
What are these? 


IIVSII 

dc|U|ld ti 


Jambudvipa, etc., are the continents and Lavanoda, etc., 
are the oceans, having auspicious names. 


Jambudvipa and the others are the continents. Lavanoda and the 
others are the oceans. The continents and the oceans bear all the 
auspicious names current in the world. The first few are as follows: 


Names of the continents: 

1. Jambudvipa 

2. Dhatakikhanda 

3. Puskaravara 

4. Varunivara 

5. Ksiravara 

6. Ghrtavara 

7. Iksuvara 

8. Nandisvaravara 

9. Arunavara 


Names of the oceans: 

1. Lavanoda 

2. Kaloda 

3. Puskaravara 

4. Varunivara 

5. Ksiravara 

6. Ghrtavara 

7. Iksuvara 

8. Nandisvaravara 

9. Arunavara 
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Thus innumerable continents and oceans must be understood up to 
the Svayambhuramana ocean. 

The extension, arrangement and shape of these are mentioned in the 
next siitra. 





ffa-Trgs; fsR^TR afk ^ ^h-Trgsff 



Each continent or ocean is of double the extension of the 
preceding ocean or continent. These are circular in shape; 
each encircles the immediately preceding one. 

Repetition of the word ‘dvih’ - ‘dvihdvih’ - is intended to indicate 
successive action; that is, each is double the extension of the previous 
one. The extension of the first ocean Lavanoda is double that of the 
first continent Jambudvlpa. The extension of the second continent 
Dhatakikhanda is double that of the first ocean Lavanoda, and so on. It 
is mentioned that one surrounds the other to show that these are not 
situated as villages and towns. The phrase ‘circular in shape’ is 
intended to exclude shapes like the rectangle or the square. 

Now the position, shape and extension of Jambudvlpa must be 
mentioned as the dimensions of the rest follow from this. 




IK 11 


TR ffa-TPJstf ^ i, ^lf*T ^ TFfFT 
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^ t, d^IT ^ Wd %T t hyb cTPd 

%3R d^FT fa-WR f I 

In the middle of these oceans and continents is 
Jambudvlpa, round and one hundred thousand yojana in 
diameter. Mount Meru (Meru parvata) is at the centre of 
this continent, like the navel in the body. 

In the middle of these means in the middle of the concentric oceans 
and continents mentioned already. Mount Meru is in the centre of 
Jambudvlpa, like the navel in the body. In the centre of which is Mount 
Meru, which is round like the disc of the sun, and which is one hundred 
thousand yojana in diameter, is Jambudvlpa. Why is it called 
Jambudvlpa? It is called Jambudvlpa because it has the ‘Jambu’ tree 
as its distinguishing mark. In the Uttarakuru region of Jambudvlpa 
there is this ‘Jambu’ tree, beginningless and eternal, made of earth, 
uncreated, and surrounded by its satellite trees. 

What are the seven divisions of Jambudvlpa, separated by the six 
mountain-chains? 




Bharatavarsa, Haimavatavarsa, Harivarsa, Videhavarsa, 
Ramyakavarsa, Hairanyavatavarsa and Airavatavarsa are 
the seven regions (ksetra). 
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The names Bharata and the rest are prevalent from eternity and are 
without cause. Where is Bharatavarsa (Bharataksetra) situated? It is 
the country in the south of the mountain chain of Himavan parvata 
and surrounded by ocean on the other three sides. It is in the shape of a 
bow. It is divided into six regions by the mountain chain of Vijayardha 
parvata and the two rivers, Ganga and Sindhu. In the north of (small) 
Himavan parvata and south of Mahahimavan parvata, and 
surrounded by ocean in the east and the west, is the Haimavatavarsa 
(Haimavataksetra). In the south of the mountain chain of Nisadha 
parvata and north of the Mahahimavan parvata, and surrounded by 
ocean in the east and the west, lies the Harivarsa (Hariksetra). In the 
north of the mountain chain of Nisadha parvata and south of Nila 
parvata, and surrounded by ocean in the east and the west, is the 
Videhavarsa (Videhaksetra). In the north of the mountain chain of 
Nila parvata and south of Rukmi parvata, and surrounded by ocean in 
the east and the west, is the Ramyakavarsa (Ramyakaksetra). In the 
north of the mountain chain of Rukmi parvata and south of Sikhari 
parvata, and surrounded by ocean in the east and the west, is the 
Hairanyavatavarsa (Hairanyavataksetra). In the north of the 
mountain chain of Sikhari parvata, and surrounded by ocean on the 
other three sides, is the Airavatavarsa (Airavataksetra). It is divided 
into six regions by the mountain chain of Vijayardha parvata and the 
two rivers, Rakta and Raktoda. 

The mountain chains have been mentioned as six. What are these and 
how do these run? 


■{crfiRWrfl 'f^cRfsrfsWfaq 

ll^ll 

TTRT fa'TFT TO ^ TJcf Tf HfiMH cTCT TO PTON, 
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tl (^=8N) 

The six mountain chains Himavan, Mahahimavan, 
Nisadha, Nila, Rukmi, and Sikhari, running from east to 
west, divide these regions. 

These mountain chains divide the Jambudvipa into seven regions 
mentioned already. These extend from east to west, touching the 
Lavanasamudra (Lavanoda ocean) on both sides. These names have 
been current from eternity and are without cause. These are called 
‘varsadhara parvata’ as these divide the land into regions. Where is 
Himavan, also called ‘small’ (ksudra) Himavan? It is on the borders of 
Bharata and Haimavata. It is one hundred yojana in height. The 
maountain chain of Mahahimavan divides the regions (ksetra) 
Haimavatavarsa and Harivarsa. The height of Mahahimavan is two 
hundred yojana. Nisadha is in south of Videhavarsa and north of 
Harivarsa. It is four hundred yojana in height. The other three 
mountain chains divide the remaining regions (ksetra). Their heights 
are four hundred, two hundred and one hundred yojana, respectively. 
The foundation of these mountains is one-fourth of the height. 

The next sutra describes their colours. 


vrfrfit HWI: ll^ll 

3 ^ sFT 3 W IT3TT TIHT, fel (Hfa) 

^ ^ tij fi 

The mountain chains are of these colours: gold (hema), 
white (arjuna), purified gold (tapaniya), blue-gem 
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(vaidurya), silvery (rajata) and golden (hemamaya), 
respectively. 

The mountains are of these colours. Himavan is golden, like the 
Chinese silk. Mahahimavan is white. Nisadha is like the heated gold; 
like the rising sun. Nila is blue like the neck of the peacock. Rukmi is 
silvery white. Sikharl is golden, like the Chinese silk. 

Other details of these mountain chains are given in the next sutra. 


■q^rff ^i wf TriVff qn t 

fj’ TT^T TFTFT fa-WK ^TvfT i?l 

Studded with various jewels, the sides of these mountains 
are variegated and the mountains are of equal width at 
the foot, in the middle and at the top. 

Being studded with precious stones of different colours and lustre, the 
sides of these mountains are variegated. The words ‘upari’, etc., are 
intended to exclude unwanted shapes. ‘Ca’ is intended to include the 
middle. The breadth is the same at the foot, in the middle and at the 
top. 

The lakes situated on top of these mountains are mentioned next. 
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■q^ff i? TOT TOT ^ TO, TO fTO, fdPl^, ^fft, TOIf^dd, 

sfk f^dd, tot ^ f^-TOkr f, 

Padma, Mahapadma, Tigincha, Kesari, Mahapundarika, 
and Pundarlka, respectively, are the lakes on top of these 
mountains. 

These are the names, respectively, of the lakes on top of Himavan and 
other mountains. 

The size and shape of the first of these lakes are mentioned. 


TOcTT TO TTTTO TOk TOR eTOT sfa crTTOlf Tl 3TTRT 3T«tfcT 

TOT 4 f | 

The first lake is one thousand yojana in length and half 
of it in breadth. 

The length, from east to west, of lake Padma is one thousand yojana. 
Its breadth, from north to south, is five hundred yojana. The bottom of 
the lake is made of adamant. Its banks are variegated, studded with 
gold and jewels. 

Its depth is indicated in the next sutra. 


^FT^HTcRTF: IIWI 

TORTT TR^TO TO TOfTOT 3TOTO (TOTlf) TOrfT tl 
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The depth (avagaha) of the first lake is ten yojana. 

Avagaha’ is depth. The depth oflake Padmais ten yojana. 

What is in the middle of it? 

rRTSET %3FT MW'H x I Wl 

■3^ h' WT tl 

In the middle of this first lake, there is a lotus of the size 
of one yojana. 

‘Yojanam’ means of the extent of on e yojana. It amounts to this: each 
petal measures one-fourth of a yojana (one krosa ) and the pericarp 
half a yojana (two krosa). Hence, the lotus is one yojana (= four krosa) 
long and one yojana broad. The lotus consists of a multitude of petals 
(1011 in number, see ‘Trilokasara’, verse 569) densely packed, and its 
stalk has the height of one half of a yojana (two krosa), from the 
surface of the water. 

What are the dimensions of the other lakes and lotuses? 


srrt ^ Tito ct«it ^rqcT ^ hiNii wg\ ^rq#’ ^ ^q ^ 
^T-^T fcfTdR ^ tl 

The lakes as well as the lotuses on further mountains are 
each double the magnitude of the previous one. 
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Repetition in ‘taddvigunadvigunah’ is intended to convey that these 
are, each, double the previous one. Double in regard to what? It means 
double in regard to length, breadth and depth, Mahapadma is double 
the length, breadth and depth of Padma. Tigincha’s length, breadth 
and depth is double that of Mahapadma. The same applies to lotuses 
also; each lotus is double, in length, etc., of the previous one. 

It is like this: lotus Padma is one yojana long and one yojana broad, 
lotus Mahapadma two yojana, lotus Tigincha four yojana, lotus Kesari 
four yojana, lotus Mahapundarika two yojana, and lotus Pundarika 
on eyojana. (see ‘Trilokasara’, verse 570). 

The names of the nymphs (devl), their lifetime, and their retinue are 
mentioned next. 


rffacriffT^l ^T: ^T: 

WJWrfacWftqTfcKl: ll^ll 

ttef -q^qirrR swg wt sfk -hihiPW) ^ ^ ^ff 

ft, «jfcT, ^tfct, sfk vTSft T TTR' ^ft fM 5 FR f 

^ w: tara wt ti 

/ 

In these lotuses live the nymphs (devl) called Sri, Hri, 
Dhrti, Kirti, Buddhi and Laksmi, respectively, whose 
lifetime is one palyopama each and who live with 
samanika and parisad classes of deva. 

In the middle of the pericarps of the lotuses, there are snowwhite 
mansions, lovelier than the full moon of the autumnal season, one 
krosa long, half a krosa broad and three-fourth of a krosa high. The 
nymphs (devl) called Sri, Hri, Dhrti, Kirti, Buddhi and Laksmi reside 
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in the six lotuses, Padma and others, respectively. Their duration of 
life is one palyopama. Samanika are called so because they are of equal 
status. Samanika and parisad are classes of deva. These deva reside in 
mansions on peripheral lotuses, surrounding the primary lotuses. 

What are the rivers dividing the regions? 


IRoll 

(W R) TOT, (tflTO 4) (### ^‘) 

^fer, ^RohWI, (f#^ 4) TT#, (TOTO #) T TTTl', 

dTOdl, 4) ^U|^dl. TOTO7TO 3fk (%1TO #) WT, 

W#T, ITT TO TOR fq; TOT 8^' # "#TO #TOT # 

TO# tl 

Ganga, Sindhu, Rohita, Rohitasya, Harit, Harikanta, 

Sita, Sitoda, Nari, Narakanta, Suvarnakula, Rupyakula, 
Rakta, and Raktoda are the rivers flowing across these 
regions (Bharatavarsa and the rest). 

The mention of ‘rivers’ is to clarify that these are not lakes. Do these 
rivers flow in the interior, border or vicinity of the regions? These flow 
in the middle of the regions. 

What are the regions and the directions in which these rivers flow? 
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: kerf: k4kT: IR^II 

(4 4^ 444 4 4 4 #tt kif44) 4-4 4 wg 4 

4 q4 k4 4t 4k ^4 t (4k ^q f4n 4 kgs; 

4 f44t t) i 

The first of each pair of rivers flows eastwards. 

The sutra specifies that these rivers are in groups of two and each 
group flows in one region. It precludes the interpretation that all the 
rivers flow in one region. The directions are also indicated by the 
phrase ‘purvah purvagah’. The first river in each group falls into the 
eastern ocean. These are eastern rivers. On what basis is the first to be 
taken? The sutra clarifies that the first seven rivers mentioned are not 
to be taken as the first rivers. First of each pair is to be taken as ‘first’ 
and these only are the eastern rivers. 

What is the direction of the rest? 


IR^II 

qi4t t 4 Tim 444 44 r 4t 4k 4i t (4k qqr 4 
TFpf 4 f44t t) i 

The rest are the western rivers. 

Those which have been left out from each pair must be understood as 
the western rivers. As these flow into the western ocean, these are 
called the western rivers. River Ganga rises from lake Padma and 
flows through its eastern archway. River Sindhu originates from its 
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archway in the west. River Rohitasya proceeds from its archway in the 
north. River Rohita rises from lake Mahapadma and flows through its 
archway in the south. That which flows from its archway in the north 
is river Harikanta. That which rises from lake Tigincha and flows 
through its southern outlet is river Harita. That which flows through 
its northern outlet is river Sitoda. That which rises from lake Kesari 
and flows through its southern archway is river Slta. That which flows 
through its northern archway is river Narakanta. That which rises 
from lake Mahapundarlka and flows through its southern archway is 
river Nari. That which flows through its northern archway is river 
Rupyakula. That which rises from lake Pundarlka and flows through 
its southern archway is river Suvarnakula. That which flows through 
its eastern archway is river Rakta. And that which flows through its 
western archway is river Raktoda. 

Their tributaries are enumerated in the next sutra. 


TO: IR^II 

HTT-fTP^ 3TTf^ Rf^ff R 

M fR t'l 

The rivers Ganga, Sindhu, etc., have 14,000 tributaries. 

Why should ‘Ganga, Sindhu, etc.,’ be mentioned in the sutra ? It is to 
include these rivers. But are these rivers, the subject of description, 
not naturally included? It should not be considered so. The sutra has 
reference only to the immediately preceding rule or exception. 
According to this principle this would include only the western rivers. 
The term ‘Ganga, etc.,’ would include only the eastern rivers. Hence 
‘Ganga, Sindhu, etc.,’ is used to include both. The word ‘nadi’- river- 
is used in the sutra to associate this number with ‘dvigunadvigunah’. 
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Therefore, river Gahga and river Sindhu, each, has 14,000 tributaries. 
The groups of rivers in the other regions have twice the number of 
tributaries up to the Videha region. Beyond that the tributaries are 
less by half the number. This means that rivers Rohita and Rohitasya, 
each, has 28,000 tributaries. Rivers Harit and Harikanta, each, has 
56,000 tributaries. Rivers Slta and Sltoda, each, has 1,12,000 
tributaries. Rivers Nari and Narakanta, each, has 56,000 tributaries. 
Rivers Suvarnakula and Rupyakula, each, has 28,000 tributaries. 
And, rivers Rakta and Raktoda, each, has 14,000 tributaries. 

The expanse of the regions (ksetra) is mentioned next. 


< *TTcT: ^ WR: WTT 

IR^II 

w rit f^iR, rtr 4 RtRR sfk rrt rRh ^ 

RFT1 T{ Tl w RFI f | 

The width (from south to north) of the region Bharata is 
526 6/ 19 yojana. 

That which is 526 yojana in width (from south to north) is Bharata. Is 
it only so much? No ; 6 /19 yojana is added to it. 

The widths of the other regions are indicated next. 


ddf^hU'lf^RtrifclTdlfl crtNnnprf faSfc'Rfl: IRmi 

RRI ^ T T^cT 3^1 afc Tf f^RRR RT^ tl 
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The mountains and the regions are double and double in 
width up to Videha. 

Those whose widths are double and double that of Bharata are meant. 
Whose widths are double and double? The widths of the mountains 
and the regions. Are all double in width? No. Up to Videha these are 
double of the preceding ones. 

What are the widths of the mountains and the regions in the north of 
Videha? 


TrRT IR^II 

fa <6 ^ ^ cfl^T t t4cT sfh 

^ TFfFT RTRl tl 

Those in the north are equal to those in the south. 

By ‘uttara’ the regions and the mountains from Airavata and Nila are 
taken. These are equal to those in the south, namely, Bharata, etc. 
This rule applies to all that has been described before. Therefore, the 
lakes, the lotuses, and the rest, are also equal in magnitude, etc. 

Are the experiences, and so on, of human beings the same or different 
in these regions? 


^IHrlH'IcIVfifl^r^r-KI q dtf if ifl «f[u u H 

IRV9II 

w wrf ^ ^rt w afk 

4 ^ Rh tfcfl wt ti 
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In Bharata and Airavata there is rise (regeneration) and 
fall (degeneration) during the six periods of the two aeons 
of regeneration and degeneration. 

On what basis are there rise and fall? It is on the basis of the six periods 
of regeneration and degeneration. Of what regions? Of Bharata and 
Airavata regions. It must be understood that rise and fall is not of the 
regions; this is impossible. Rise and fall happen to the human beings in 
these regions. The rise and fall - increase and decrease - pertain to 
human beings in Bharata and Airavata regions. In what respect do 
human beings increase and decrease? It is with regard to intellect 
(anubhava), age (ayuh), bodily stature ( pramana), etc. Again, by what 
are these increase and decrease caused? These are caused by time 
(kala). Time (kala) has two half-cycles, the ascending - utsarpi ni - and 
the descending - avasarpinl. Each of these two is of six divisions. 
These two are significant names. That half-cycle in which the 
characteristics of intellect, etc., have ascending tendency is utsarpini. 
And that half-cycle in which intellect, etc., have descending tendency 
is avasarpinl. The descending half-cycle has six divisions: 

1) susamasusama, of 4 kotakoti sagaropama] 

2) susama, of 3 kotakotisagaropama] 

3) susamadussama, of 2 kotakoti sagaropama] 

4) dussamasusama, of 1 kotakoti sagaropama minus 42,000 years; 

5) dussama, of21,000years; and 

6 ) atidussama, of21,000 years. 

The ascending (utsarpini) half-cycle has the same divisions but in 
reverse order, from atidussama to susamasusama. In this half-cycle 
there is the all-round, progressive increase in age, strength, stature 
and happiness of livingbeings. 

Each half cycle, the ascending (utsarpini) and the descending 
(avasarpinl), consists of 10 x 1 crore x 1 crore addha-sagaropama (10 
kotakoti sagaropama). Thus, one cycle of time (kalpakala) gets over in 
20 kotakoti sagaropama. 
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At the beginning of susamasusama, of 4 kotakoti sagaropama, human 
beings are of the same nature as those of Uttarakuru. There is gradual 
decrease during the period, and then comes the second period, 
susama, of 3 kotakoti sagaropama. At the commencement of this 
period, human beings are equal to those of Harivarsa. And after 
gradual decrease during this period, comes susamadussama, of 2 
kotakoti sagaropama. At the commencement of this period, human 
beings are equal to those of Haimavata. After gradual decrease 
commences the fourth period, dussamasusama, of 1 kotakoti 
sagaropama minus 42,000 years. At the commencement of this period, 
human beings are equal to those of Videha. Then, after gradual 
decrease comes the fifth period, dussama, of21,000 years. Lastly, after 
gradual decrease, comes atidussama, again of 21,000 years. Similarly, 
the ascending half-cycle must also be understood but in the reverse 
order. 

What is the nature of the other regions? 


tTT^TTWT IR^II 

TtcT ^ "4* O.'b iff <6dl 

i? - ^tTFT TiT qRcicji "dth "^tcTTI 

The regions other than these are stable. 

The regions other than Bharata and Airavata have stable states or 
conditions. In those regions there are no ascending or descending half- 
cycles of time. 

Do human beings in those regions have the same duration of life or are 
there differences? 
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|*fcrrfcb^ , rR'or^eb , 3[ore^<-crcb , i: 

IR^II 

^Hcidch, ^iRc|b[cb, sfk ^^c|ch (f^-^r ^ -qoR- f^r 

wr ^ ppr) sft t! pf mv^nh sfk #d ■q^fptr 

3IFJ Pi I?* I 

The lifetimes of human beings in Haimavata, Hari and 
Devakuru are one, two and three palyopama, respectively. 

The human beings born in Haimavata are ‘haimavataka’. Similarly, 
with regard to the others - ‘harivarsaka’ and ‘daivakuravaka’. 
‘Haimavataka’ and the rest are three. One and the others are three. 
These are considered, respectively. The lifetime of ‘haimavataka’ is 
one palyopama, that of ‘harivarsaka’ is two palyopama, and that of 
‘daivakuravaka’ is three palyopama. In the two-and-a half continents 
(dvlpa) in which human beings live there are five Haimavata regions. 
There the period of susamadussama prevails always; the lifetime of 
human beings is one palyopama-, the height is two thousand bows 
(dhanusa)-, they take food on alternate days; the colour of their bodies 
is like the blue lotus. In the five Harivarsa regions the period of 
susama prevails always. The lifetime of human beings is two 
palyopama-, the height is four thousand bows (dhanusa)-, they take 
food after an interval of two days; the colour of their bodies is white 
like the conch-shell. In the five Devakuru regions the period of 
susamasusama prevails always. There the lifetime of human beings is 
three palyopama-, the height is six thousand bows (dhanusa)-, they take 
food after an interval of three days; the colour of their bodies is yellow 
like gold. 

What is the condition in the regions of the north? 
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rr#rHT: ll^oll 

i ^ ^ ^cidcblRcb ^ ^ 

TRH tl 

The condition in the north is the same as in the south. 

The human beings in the regions of north must be understood to be 
like those in the south, as already explained. The human beings in the 
region Hairanyavata are similar in all respects to those in the region 
Haimavata. The human beings in the region Ramyaka are similar in 
all respects to those in the region Harivarsa. And human beings in the 
region Uttarakuru are similar in all respects to those in the region 
Devakuru. 

N ow what is the duration of life in the five Videha regions? 


\\^ || 

aNi V -aft 31RJ MisUM ^ -aft itft f| 

In the Videha regions the lifetime of human beings is 
numerable (samkhyata) years. 

In all the five Videha regions the duration of life of human beings is 
numerable (samkhyata) years. The time like that of the closing period 
of susamadussama prevails throughout. The height of human beings 
is five hundred bows (dhanusa)\ they take food everyday. The 
maximum duration of life is one purvakoti years and the minimum is 
antarmuhurta. The following verse is quoted in this connection. “One 
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piirva should be known as seventy lakh crore and fifty-six thousand 
crore years.” 1 This comes to 70560000000000 years. On epurvakoti = 
1 crore x 1 piirva = 70560000000000 x 10000000 years. 

The extent of Bharata has already been mentioned. It is stated again 
in another way. 


< *TTcfFT H'cdrfyrrUTFT: 113^ II 

W Rif fRRTR Rif RRi 4 R^JRT RFT - l/i 90 - tl 

The width of Bharata region is one hundred and 
ninetieth part - I /190 - that of Jambudvipa. 

The width of the Bharata region is one hundred and ninetieth part of 
Jambudvipa, which is 1,00,000 yojana. It equals 526 6/^9 yojana, as 
mentioned already (in sutra 3-24). 

There is a mound surrounding Jambudvipa, which is encircled by the 
ocean Lavanasamudra, whose width is 2,00,000 yojana. The ocean 
Lavanasamudra is encircled by the island Dhatakikhanda, whose 
width is 4,00,000yo/ana. 

The next sutra is intended to describe regions in Dhatakikhanda. 


1 - This is also mentioned in another way: “1 purvdhga = 84 lakh years; 
1 purva = 84 lakh x 1 purvdhga = 84 lakh x 84 lakh years = 
70560000000000 years. 1 purvakoti = 1 crore x 1 purva. (1 crore = 10 
million = 100 lakh = 100,00,000) (see ‘Harivahsapurana’ , p. 133, and 
‘ Adipurdna’ p. 693-694.) 
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%sjfacFh 3 -ui 113311 

^ld c bl'te|U4 T(m c£ ^Tf if fa, cfjeiNd, %, ^TTf^ TR 
T^FTT 'd^lM ^ tl 

In Dhatakikhanda the regions and the mountains, etc., 
are double that of Jambudvipa. 

The recurrence of the regions and the rest in Bharata is intended here. 
The sutra indicates that there are two Bkarata, etc., with double the 
width, etc. It is as follows. The ends of Dhatakikhanda touch the two 
oceans Lavanoda (Lavanasamudra) and Kaloda. Two mountain 
ranges Tsvakara’ running from south to north divide Dhatakikhanda 
into east Dhatakikhanda and west Dhatakikhanda. In the middle of 
these eastern and western parts, there are two mountains called 
‘Mandara’ or ‘Mount Meru’. On the two sides of these mountains are 
situated the regions such as Bharata and the mountains such as 
Himavan. Thus it must be understood that there are two Bharata, two 
Himavan and so on in Dhatakikhanda. The extent of these mountain 
ranges is double the extent of those in Jambudvipa. These mountain 
ranges are midway between the regions as spokes in the wheel. As the 
‘Jambu’ tree is situated in Jambudvipa, in similar position is the 
‘DhatakI’ tree with its attendant trees in Dhatakikhanda. It is from 
this tree that the renowned name Dhatakikhanda is derived. The 
ocean encircling Dhatakikhanda is Kaloda. Its embankment is as if 
fashioned by a chisel. Its width is 8,00,000 yojana. That which 
encircles the ocean Kaloda is Puskaradvlpa, whose width is 16,00,000 
yojana. 

Just as the continents and oceans are double in extension, it would 
mean that the regions, etc., are twice the number in the next 
continent. The next sutra is intended to determine the difference in 
this respect. 
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MWTcJ 113*11 

^{\4 ffa T{ ^ TR T^FTT ^FS^fa 3RRT Tl ^Tt-^Tl tl 


In the (nearest) half of Puskaradvipa the (number of) 
regions and mountains are the same. 

‘Dvi’ - ‘double’ - is supplied from the previous sutra. With regard to 
what is ‘double’ to be taken? It is to be taken with regard to the 
regions, mountains, etc., of Jambudvlpa. As the dimensions of 
Himavan, etc., in Dhatakikhanda have been mentioned, similarly, the 
dimensions of Himavan, etc., in the half of Puskaradvipa are double of 
Himavan, etc., in Dhatakikhanda. The names are the same. Similarly, 
there are two mountain ranges - ‘Isvakara’ - running from south to 
north as well as two ‘Mandara’ or ‘Mount Meru’, as in Dhatakikhanda. 
As Jambudvipa has the ‘ Jambu’ tree, Puskaradvipa has the ‘Puskara’ 
tree with its attendant trees as its distinguishing mark. From this tree 
originates its name. Now, why is it called Puskarardha? Puskaradvipa 
has been divided into two halves by the mountain range of 
Manusottara. The part nearing centre is called Puskarardha. 

Why is it stated that there are two Himavan mountains, etc., only in 
Puskarardha and not in the entire Puskaradvipa? 


IIV4II 

■q^ci Tf ^ Tjfb rt *rt rfT tff^i 

The human beings are only up to the mountain range of 
Manusottara. 
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The mountain range of Manusottara runs, like a bangle, in the middle 
of Puskaradvlpa dividing it into two parts. Human beings are found 
only inside this mountain range and not beyond it. Hence 
Puskaradvlpa has no division into regions beyond this mountain 
range. Neither ‘vidyadhara’ (those gifted with extraordinary powers) 
nor ascetics with ‘rddhi’ (special attainment) go beyond this dividing 
mountain range. There are, however, three exceptions. 1) The human 
being, who is to be born after death outside the human region (not, of 
course, as a human being), effects the exit of the spatial units of his 
soul beyond the human region, just at the time of transit before his 
death - mdrandntika-samudghata. 2) The being (not, of course, a 
human being) living beyond the mountain range of Manusottara who 
is to be reborn as a human being after death - on fruition of the age and 
name-karma of a human being - stays outside the human region until 
the time of entry into the human region just before death. 3) Kevali- 
samudghata-, the Omniscient emanates from his body the spatial units 
of his soul, without wholly discarding the body, for the purpose of 
levelling down the duration of the other three non-destructivc karmas 
to that of the age-karma. The soul fills up the entire universe and 
contracts back to the size of the body in eight instants, just prior to 
attaining liberation. 

Since human beings are found only inside it, the name Manusottara is 
significant. It is now clear that human beings reside only in the two 
and a half continents commencing from Jambudvlpa and in the two 
oceans. 

Human beings are of two kinds. 


3TRTf 11^II 

3Ff affc ^ ^ ^ f| 

Human beings are of two kinds: the civilized (arya) and 
the unevolved (mleccha). 
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Those human beings who are possessed of virtues or are resorted to by 
the virtuous are called the civilized - ‘arya’. They are of two kinds: 
those with supernatural attainment - rddhi, and those without it. The 
latter have five divisions: based on region, family, occupation, conduct, 
and faith. Those with supernatural attainment - rddhi - have seven 
divisions: on the basis of (extraordinary) intellect - huddhi, power to 
change form - vikriya, austerity - tapa, might - bala, healing power - 
ausadha, occult power to transform simple food into delicious dishes - 
rasa, and power to make even limited food inexhaustible -aksina. (see 
‘Tiloyapannatti-2’, verses981-1102; also, ‘Adipurana’, p. 35-37). 

The unevolved - ‘mleccha’ - are of two kinds: those born in mid-isles - 
antardvipaja mleccha - and those born in regions of labour - 
karmabhumija mleccha. The ‘antardvipaja mleccha’ are born in mid¬ 
isles which are ‘kubhogabhumi’ - regions of perverse enjoyment. In 
the Lavanasamudra (Lavanoda ocean) in the eight directions there are 
eight antardvipa and eight others in the midst of these (in the eight 
directions). Similarly, there are eight antardvipa at the end of the 
mountains Himavan and Sikharl, and the two mountains Vijayardha. 
The mid-isles in the directions are across the ocean, five hundred 
yojana away from the shore. Those in the intermediate points of the 
compass are five hundred and fifty yojana away from the shore. Those 
at the end of the mountains are six hundred yojana in the interior. The 
antardvipa in the directions are one hundred yo/'ana broad. The width 
of those in the intermediate points is half of it. Those at the end of the 
mountains are twenty-five yojana broad. The human beings in the 
east have one thigh each. Those in the west have tails. Those in the 
north are mute. Those in the south are possessed of horns. Those in 
the other four directions have ears like those of the hare, like those of 
the fish, (broad) like the cloak, and long ears, respectively. Those in the 
eight intermediate points of the compass have faces like those of the 
horse, the lion, the dog, the buffalo, the pig, the tiger, the crow and the 
ape, respectively. Those in the middle of the two corners of Sikharl 
have faces like the cloud and the lightning; those between the two 
corners of Himavan like the fish and the cuckoo; those between the 
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corners of the northern Vijayardha like the elephant and the mirror, 
those between the corners of the southern Vijayardha like the cow and 
the ram. Those with single thigh reside in caves and live on clay. The 
rest dwell on trees and live on flowers and fruits. All of them live for 
one palyopama. All these twenty-four antardvlpa are on eyojana high 
from the water level. Similarly, it should be understood in Kaloda 
ocean. All these are ‘antardvipaja mleccha’. The unevolved in other 
parts of the world - of labour - are the savage tribes, the ionians, the 
mountaineers, the foresters and so on. These are ‘karmabhumija 
mleccha’. 

Which are the regions of labour? 


TO Tft TFTOt TO TO, TO TO fTO M 

3 tfUjcK), TOT 3raif R TO? - 

1? I 

Bharata, Airavata, and Videha, excluding Devakuru and 
Uttarakuru, are the regions of labour - karmabhumi. 

Bharata, Airavata, and Videha are five each. All these are described as 
the regions of labour - karmabhumi. The inclusion of Videha would 
imply the inclusion of Devakuru and Uttarakuru. In order to exclude 
these, it is mentioned ‘excluding Devakuru and Uttarakuru’. 
Devakuru, Uttarakuru, Haimavata, Harivarsa, Ramyaka, Hairanya- 
vata and the mid-isles (antardvlpa) are called the regions of enjoyment 
-bhogabhumi. 

Why are the ‘regions of labour’ - karmabhumi - so called? This is 
because these are the seats of good (subha) and evil (asubha) deeds. 
Although the three worlds constitute the seat of activity, still these 
regions are the seats of intense karmic activity. For instance, demerit 
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capable of plunging a being in the seventh infernal region is acquired 
only in these regions - Bharata, etc. Merit which leads to the highest 
celestial state such as Sarvarthasiddhi deva is also acquired in these 
regions only. Also, the six kinds of occupations, such as agriculture, 
and the opportunity to give gifts to the worthy - patradana - are 
obtained in these regions only. Hence these are called the regions of 
labour. The others are called the ‘regions of enjoyment’ -bhogabhumi 
- as the objects of enjoyment are provided by the ten kinds of desire- 
fulfilling trees (kalpavrksa). 

The lifetime of the human beings in these regions is indicated in the 
nextsutra. 





ti 


The maximum lifetime of the human beings is three 
palyopama and the minimum is antarmuhurta. 

The maximum lifetime of the human beings is three palyopama. The 
minimum is antarmuhurta. Between these two limits, there are many 
gradations. Polya is of three kinds - vyavahara palya, uddhara palya 
and addha palya. These are significant terms. The first is called 
vyavahara palya as it is the basis for the other two palya. There is 
nothing which is measured by this. The second is uddhara palya. The 
continents and oceans are counted by the bits of the fibre (roma) of the 
ram drawn out from the uddhara palya. The third is addha palya. 
Addha means duration of time. Now the first palya is described. Three 
pits of the extent of one yojana long, one yojana broad and one yojana 
deep, based on the measure of pramanahgula, are dug out. The first 
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pit is filled tightly with the smallest bits of the fibre of the ram, born in 
uttama bhogabhumi and from one to seven days old. The bits must be 
so small that these are incapable of being cut further by the scissors. 
The number of bits of the fibre in the pit is called ‘paly a’ 1 . Now, these 
small bits of the fibre are to be taken out one by one; one piece in one 
hundred years. The time taken for emptying the pit in this manner is 
the time (kala) of vyavahara palyopama. Each bit of the fibre is again 
cut into so many pieces as there are instants in innumerable crores of 
years. And (imagine that) with such bits the second pit is filled tightly. 
The number of bits of the fibre is the uddhara paly a. Then these bits 
are taken out one by one every instant. The time taken for emptying 
the pit in this manner is called uddhara palyopama. Ten crore 
multiplied by one crore uddhara palya make up one uddhara 
sagaropama. The continents and oceans are as numerous as the bits in 
two and a half uddhara sagaropama. The third pit is filled with bits 
got from cutting each bit of uddhara palya into the number of instants 
in one hundred years. This is addhapalya. Then these bits are taken 
out one by one every instant. The time taken to empty the pit in this 
manner is called addhapalyopama. Ten crore multiplied by one crore 
addha palyopama make one addha sagaropama. One descending 
cycle of time consists of ten crore multiplied by one crore addha 
sagaropama. The ascending cycle is of the same extent. 

The duration of the karmas, the duration of particular forms, the 
lifetime, and the duration of the bodies of the beings in the four states 
must be measured by addha palya. It has been said thus in the 
Scripture, “ Vyavahara, uddhara and addha must be understood as 
the three palya. Vyavahara palya is the basis of enumeration. The 
enumeration of continents and oceans is by the second. The duration 
of karmas is reckoned by the third, addha palya. ” 


1 - The number of bits of fibre in the pit, called ‘palya’, is mentioned as: 
413452630308203177749512192000000000000000000. 

(see ‘Trilokasara’, verse 98) 
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The lifetimes for subhuman beings are mentioned next. 


fcT^Nf cf^TT ft 

f^RRt) f I 

The lifetimes of subhuman beings - tiryanca - are the 
same. 

‘Tiryagyoni’ is the seat-of-birth (yoni) of subhuman beings. It means 
the birth attained on the rise of name-karma (namakarma) of the 
subhuman ( tiryanca ) state of existence. Those born in the subhuman 
(tiryanca)yoni are tiryagyonija. The maximum lifetime of tiryagyonija 
is three palyopama, and minimum is antarmuhurta. Between these 
two extremes, there are many grades. 


II ^fcl 





fWlkl: II 


❖ ❖ ❖ 
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CHAPTER-4 

THE CELESTIAL BEINGS 


The word ‘deva’- celestial beings - has appeared several times earlier, 
viz., ‘Clairvoyance based on birth - bhavapratyaya avadhijhana - is 
possessed by the celestial and the infernal beings.’ (see sutra 1-21). 
Who are celestial beings and of how many kinds? This is explained 
now. 



% ^ t, ^cff c£ 1RR f^hFT t - 

^RR, ^iFd'h 

The celestial beings - deva - are of four classes (nikaya). 

The celestial beings (deva) get this status on the rise of the name- 
karma (namakarma) - devagati - leading to the celestial state; they 
roam freely and derive pleasure in several parts of the terrestrial 
world, the mountains and the oceans surrounding them. They are 
endowed with magnificence, splendour and extraordinary powers. It 
is contended that the word ‘deva’ should have been used in the 
singular rather than in the plural; ‘the celestial being is fourfold’ 
should have been used since a collective noun denoting a class implies 
the plural. But the use of the plural is intended to indicate that there 
are different ranks within a particular class of ‘deva’, such as the lord 
(indra) and the equals (samanika). There are other differences also, 
based on duration of life, and so on. On the common basis of the rise of 
karmas leading to the celestial state, the celestial beings are grouped 
in classes (nikaya), in spite of individual differences. Thus there are 
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four classes of celestial beings. Who are they? They are the residential 
(bhavanavasl ), the peripatetic ( vyantara), the stellar ( jyotiska ) and the 
heavenly (vaimanika) deva. 

The next sutra is intended to determine their thought-colouration. 


TflcfRT^rT: IRII 

^ cft^T T ftcT cl^T, 3T^TfcT f^l, dt^T, M-MhIcI 3^ 

■qtcT - ^ MR ^cft tl 

The thought-colouration (lesya) of the first three classes 
(nikaya) is up to yellow (pita). 

Six kinds of thought-colouration (lesya) have been mentioned (see 
explanation to sutra 1-8, p. 18). Among these, the first four are taken 
by the term ‘pitanta’ - ‘up to the end of yellow’. ‘Up to the end of 
yellow’ means those who are characterized by the first four thought- 
complexions. This is the purport. 

The first three classes of celestial beings (deva) - the residential 
(bhavanavasl), the peripatetic (vyantara) and the stellar (jyotiska) - 
have four thought-colourations (lesya) - black (krsna), blue ( nila), grey 
(kapota) and yellow (pita). 

The subclasses of the four classes ( nikaya) are mentioned next. 


'^rrsd'M^KvrfWcbwi: 11311 


dwMlH'-bl (TTB^r RRM cTCT ^ ^T) wfa MR 3RFR Mi ^Mf 

Mi 5hH M MM, MTR, MM ®IK$ i|*| 
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The four classes (nikaya) of deva, up to the kalpavasi 
deua, are of ten, eight, five and twelve subclasses. 

Ten, etc., are taken along with the four classes (nikaya), respectively. 
The residential ( bhavanavasi) deva are of ten subclasses. The 
peripatetic (vyantara) deva are of eight subclasses. The stellar 
(jyotiska) deva are of five subclasses. The heavenly (vaimanika) deva 
are of twelve subclasses. This would imply that all heavenly 
(vaimanika) deva have twelve subclasses. In order to exclude the 
heavenly (vaimanika) deva in the nine graiveyaka, etc., the sutra uses 
the word ‘kalpopapannaparyantah ’ - ‘up to the end of the kalpa’ . Now 
what are the ‘kalpa’l Those in which the ten grades like the ‘indra’ 
prevail are called the ‘kalpa’. Thus, the prevalence of ‘indra’, etc., 
forms the basis for the designation ‘kalpa’. Though ‘indra’, etc., are 
prevalent among the residential (bhavanavasi) deva too, by 
convention, ‘kalpa’ is used for heavenly (vaimanika) deva. Those born 
in the ‘kalpa’ are ‘kalpopapanna’ deva. 

The next sutra is intended to convey the detailed particulars. 


^wwi'f^cb'irwf^vr^rR'^w^c^cb'irrdr’flfcb- 

y'chTufIr^T: imi 

RT^T |Tq RR MR ^ ^cfl R |R RRT Rl RR 1? - 
RTRTfTR, RTRf^T, RTiTTR 3HRRSJ, dUlId, mtWi, 
sufRRhR Martel 

There are ten grades in each of these classes of celestial 
beings, the lord (indra), the equals (samanika), the 
ministers (trayastrimsa), the courtiers (parisada), the 
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bodyguards (atmaraksa), the police (lokapala), the army 
(anika), the citizens (prakirnaka), the servants 
(abhiyogya) and the menials (kilvisika). 

The indra are those who are powerful, being endowed with 
extraordinary occult powers, not possessed by the others. Those who 
are equal to the indra in respect of duration of life, energy, attendants, 
enjoyment, etc., but not with regard to authority and splendour, are 
the samanika. They are great ones like fathers, teachers or preceptors. 
The trayastrimsa are like advisors or priests. They are thirty-three, 
and hence called ‘trayastrimsa’ . The parisada are like friends and 
companions in the court. The atmaraksa are like bodyguards. The 
lokapala are like the police who protect people and property. The 
anika constitute the army of seven divisions, such as infantry. The 
prakirnaka are like the citizens, such as townsfolk and peasants. The 
abhiyogya are like servants engaged in serving others in several ways. 
The kilvisika are of the lowest rank; those who possess demerit. 

The general rule would imply that these ten grades exist in all classes 
(nikaya) of celestial beings. The exceptions are given below. 


irwfwrc^ebVWcC^f 6Lf^^r)fd&h'l: IMI 

-5ft ^ cfrf f ^ ^ ^ affc dldiHId - 

3ffc ^ ^ 

sfRT ^ 3TB ^ ^ tl 


The peripatetic (uyantara) and the stellar (jyotiska) deva 
are without the ministers (trayastrimsa) and the police 
(lokapala). 
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Among the peripatetic and the stellar deva, there are only eight grades 
leaving out the ministers ( trayastrimsa) and the police (lokapdla). 

Now in the four classes, is there one lord (indra) in each class or is 
there any difference? 


Ilf,II 

ww# sfc czrto 3 m 3 F5 'fW f i 

In the first two classes, there are two lords (indra). 

The first two classes mean the residential (bhavanavasi ) and the 
peripatetic (vyantara) deva. It is as follows. First, with regard to the 
residential (bhavanavasi) deva. Camara and Vairocana are the two 
lords (indra) of Asurakumara. Dharana and Bhutananda are the two 
lords (indra) of Nagakumara. Harisimha and Harikanta are the two 
lords (indra) of Vidyutkumara. Venudeva and Venudharl are the two 
lords (indra) of Suparnakumara. Agnisikha and Agnimanava are the 
two lords (indra) of Agnikumara. Vailamba and Prabhamjana are the 
two lords (indra) of Vatakumara. Sughosa and Mahaghosa are the two 
lords (indra) of Stanitakumara. Jalakanta and Jalaprabha are the two 
lords (indra) of Udadhikumara. Purna and Visista are the two lords 
(indra) of Dvlpakumara. Amitagati and Amitavahana are the two 
lords (indra) of Dikkumara. 

Among the peripatetic (vyantara) deva, Kinnara and Kimpurusa are 
the two lords (indra) of Kinnara, Satpurusa and Mahapurusa of 
Kimpurusa, Atikaya and Mahakaya of Mahoraga, Gitarati and 
Gltayasa of Gandharva, Purnabhadra and Manibhadra of Yaksa, 
Bhima and Mahabhlma of Raksasa, Pratirupa and Apratirupa of 
Bhuta, and Kala and Mahakala of Pisaca. 

What kind of pleasures do the celestial beings enjoy? 
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cbRUcttem 3TT ^TRlrT IIV9II 

%1FT ^ <£ ^ (3T«[fa q^rrcft, o^RR, 3ffT cT^j 

^ Tl RPR-tI^T Rlcl tl 

Up to Aisana kalpa, the celestial beings, indulge in bodily 
copulation (pravicara). 

‘Pravicara’ is copulation (sexual union). ‘Kaya’ means bodily. The 
residential (bhavanavasi) deva, and others, up to those in Aisana 
kalpa enjoy bodily sexual pleasure like human beings, as they are 
actuated by karmas causing affliction and uneasiness. 

What is the nature of pleasures of the deva beyond the Aisana kalpa? 


ypTT: itfcffam: \\ 6 \\ 

^ RUf Tl, R7 Tl, ^ RT ^ 

RFT-Tl^T di<d i?l 

The others indulge in ‘pravicara’ through touch (sparsa), 
sight (rupa), sound (sabda) and thought (mana). 

Who are the others? Kalpavasi deva. How are these to be taken? 
Without contradicting the authority of the Scripture. Why is 
‘pravicara’ mentioned again? It is in order to convey what is intended. 
What is it that does not contradict the Scripture? In Sanatkumara and 
Mahendra kalpa the deva as well as the devi (wives, celestial women) 
derive the highest pleasure by mere touch of the body. The deva of 
Brahma, Brahmottara, Lantava and Kapistha kalpa experience the 
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highest pleasure by looking at the charming and lovely forms, 
merriment, and the beautiful and attractive attire of the devi. In 
Sukra, Mahasukra, Satara and Sahasrara kalpa, the deva derive the 
highest enjoyment by listening to the sweet songs, the gentle laughter, 
the lovely words and the pleasant sounds of the ornaments of their 
devi. In Anata, Pranata, Arana and Acyuta kalpa the deva get the 
utmost pleasure just by thinking of their devi. 

What is the nature of pleasures of the rest? 


ii^ii 

'Hl<d6 c ^ °hcrH ^ ^ TTFCTIFd i?l (cbld^l 

dcTd d# eft yPd«+)K Tf ^ftt M?) 

The rest do not indulge in copulation - they are without 
pravicara. 

The word ‘para’ means all the remaining deva or celestial beings. The 
word ‘apravicara’ indicates much higher kind of happiness. 
Copulation (pravicara) is merely a palliative for pain; it only provides 
temporary relief. In the absence of pain or uneasiness, the remaining 
deva enjoy much higher kind of happiness incessantly. 

What are the ten subclasses of deva of the first class ( nikayap. 


^■MfdcfcKKRj: ll^oM 

'WddFTf ^cjf ^ f - dPJCdFTR, HHIdvHK, 
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clld^HR, WPld^HR, R^RTRR, 

sfk R+=&HKI 

The subclasses of the residential (bhavanavasi) deva are 
Asurakumara, Nagakumara, Vidyutkumara, Suparna- 
kumara, Agnikumara, Vatakumara, Stanitakumara, 
Udadhikumara, Dvipakumara and Dikkumara. 

Those who live in mansions are the residential (bhavanavasi) deva. 
This is the common name for the first class of celestial beings. Asura, 
etc., are special names acquired by the fruition of the name-karma 
(namakarma). All these deva are of the same appearance (age) and 
nature as at birth. Still they appear as youth by their dress, 
ornaments, weapons, conveyance, animals they ride on, sport, etc. 
Hence they are designated ‘kumara’ by common currency. It is added 
to every one, as Asurakumara, and so on. Where are their mansions? 
The mansions of Asurakumara are in the pahkabahula part of 
Ratnaprabha, the first infernal region. The dwelling places of the 
other nine subclasses are in the upper and lower strata of 
kharaprthivibhaga, leaving out 1,000 yojana above and below. 

The common and special names of the second class of deva are 
mentioned in the next sutra. 


^ZRTTT: 



fanned: IIHH 


RT R 3TTR f - -foRR, %PJRr, RFlRT, R3T, 

TRRT, sfc fq^TTRI 


153 


















Tattvarthasutra 


The peripatetic (vyantara) deva comprise Kinnara, 
Kimpurusa, Mahoraga, Gandharva, Yaksa, Raksasa, 
Bhuta, and Pisaca subclasses. 

The common, meaningful designation of these eight subclasses of deva 
is peripatetic (vyantara), that is, those having habitations in various 
places. Their eight subclasses must be understood to arise from 
fruition of special name-karma (namakarma). Where are their 
dwellings? The dwellings of the seven subclasses, except Raksasa, of 
peripatetic ( vyantara) deva are in the upper hard part - kharaprthivl - 
beyond the innumerable islands and oceans. The Raksasa deva reside 
in the pankabahula part of Ratnaprabha. 

The general and specific names of the third class are mentioned next. 


^fcffcb'l: ctf'UfcbdRchlll^ll 

^ifdbl ^ff <£ bN ^ t - ^RFTT, W, sfk 
cTT^I 

The stellar (jyotiska) deva comprise the sun (surya), the 
moon (candrama), the planets (graha), the constellations 
(naksatra) and the scattered stars (tare). 

As these are endowed with light, these five are called by the significant 
general name of luminary deva (jyotisi deva). The sun, etc., are 
particular names derived from name-karmas (namakarma). In order 
to indicate the importance of the sun and the moon the compound 
‘suryacandramasau’ has been used specifically. On what account are 
these two important? These are important on account of their 


154 












brilliance, etc. Where are their abodes? The stars which are the lowest 
among the luminous bodies move at a height of seven hundred and 
ninety yojana from level earth (citrd prthivi) 1 . The suns move ten 
yojana higher. The moons move eighty yojana higher still. Four yojana 
higher up are the constellations. Four yojana above these are the 
planets called Budha (Mercury). Three yojana above these are Sukra 
(Venus). Three yojana above these are Brhaspati (Jupiter). Three 
yojana above these are Mangala (Mars). Three yojana still higher up 
are Sanlcara (Saturn). The space where these luminary deva (jyotisl 
deva) move is one hundred and ten yojana thick and, transversely 
(horizontally), it extends to innumerable islands and oceans, up to the 
humid atmosphere (ghanodadhi) . The Scripture mentions: “At the 
height of seven hundred and ninety yojana above the level earth are 
the stars. Ten yojana higher up is the sun. Eighty yojana still higher 
up is the moon. Again, four yojana higher up are the constellations, 
and four yojana further above is Mercury. Further above, at the 
interval of three yojana each, are the planets Venus, Jupiter, Mars and 
Saturn.” 

The movement of the luminary deva (jyotisl deva) is described next. 


ft*wfsF<rrr farJWrwl 113311 

fq; ^\fm\ -q^mi ^ fq; 

Tf ti 


1 - The upper strata (kharabhdga) of the Ratnaprabha earth (prthivi) is 
16,000 yojana in depth. The uppermost layer, 1,000 yojana in depth, of 
kharabhdga is called the citrd prthivi. (see ‘Tiloyapannatti-1’ , verses 2-9 to 
2-14). Above the citrd prthivi, in between the trasnali, is the manusyaloka, 
round, with the expanse of 45 lakh yojana. (see ‘Tiloyapannatti-2’, 
verse 4-2) 
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The luminary deva (jyotisi deva) of the human region 
(manusyaloka, nrloka), move incessantly round Mount 
Meru, from left to right - merupradaksina. 

‘Merupradaksina’ means motion round Mount Meru. This phrase is 
intended to indicate the correct direction of the motion, which is from 
left to right. ‘Nityagatayah’ is intended to convey incessant motion. 

‘Nrloka ’ - the human region - specifies that these are in constant 
motion within the extent of the human region (see sutra 3-35), and not 
outside this limit. Now, there is no cause for the motion of the celestial- 
cars (vimana) of Stellar deva. These should not move. No. The 
argument is fallacious. The celestial-cars (vimana) have incessant 
motion as these are impelled constantly by the Abhiyogya subclass of 
the Stellar deva, who take pleasure in motion. If it be asked why they 
should enjoy constant motion, the reply is that the fruition of karmas 
is strange. The fruition of their karmas is in form of constant motion. 
This is the reason why they constantly engage themselves in motion. 
Though the Stellar deva revolve constantly round Mount Meru, still 
they are at a distance of 1,121 yojana from it. 

That conventional time is related to the motion of the luminary deva is 
mentioned in the next s utra. 


cblcdfaqFT: 11**11 

^TSt, ’TSf, TTH ^ f^RFl t ^ 

dMd ^cff £rt tor wi ii 

The divisions of time are caused by those luminary deva 
(jyotisi deva). 
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The word ‘tad’ is intended to indicate the luminary deva (jyotisi deva), 
in motion. Time cannot be measured either by mere motion (gati) or by 
mere brilliance (jyoti ), for time will then be non-perceptible and 
unchangeable. That is why the sutra refers to luminary deva (jyotisi 
deva), in motion. Time is of two kinds, conventional time (vyavahara 
kala) and real time (mukhya kala). Conventional time consists of 
‘samaya’, ‘avali’, etc., which are divisions of time as established by the 
Stellar deva in motion. Conventional time is determined by particular 
activity and the means of ascertaining what has not been ascertained. 
Real time is different and it is explained later on. 

The next sutra is intended to state that the luminary deva (jyotisi 
deva) outside the human region are fixed. 


IIWI 

(31^T i jjfa) it ^ ^ tl 

The luminary deva (jyotisi deva) outside the human 
region (manusyaloka, nrloka) are stationary. 

‘Outside’ is mentioned. Outside what? Outside the human region. 
How is it conveyed? ‘Nrloke’ - the human region - is mentioned in the 
sutra under reference. Therefore, the interpretation is ‘outside the 
human region’. Now, it has been indicated that the luminary deva 
(jyotisi deva) have incessant motion in the human region. Does it not 
imply that they are stationary elsewhere? Does this not make this 
sutra unnecessary? It is not so. It has not been established that the 
luminary deva exist beyond the human region and that they are 
stationary there. In order to establish both these things, the sutra is 
necessary. The sutra is intended to preclude motion in the opposite 
direction and also intermittent motion. 
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The general name of the fourth class of deva is mentioned next. 


^rfaeKI: ll^ll 

^ ^ ^5T ^HlPd<b tl 

The fourth class (nikaya) of deva are called the heavenly 
deva (vaimanika). 

The word ‘vaimanikah ’ is intended to indicate a new section or topic. It 
is for conveying the idea that what is mentioned hereafter relates to 
the heavenly deva. The abodes of those possessing merit are ‘vimana’, 
and the inhabitants of these abodes are ‘vaimanika’ . The ‘vimana’ are 
many but fall into three kinds - indraka, srenibaddha and puspa- 
prakirnaka. The indraka vimana are in the middle like the lord 
(indra). The srenibaddha vimana are situated in the four directions 
like the rows of spacepoints. Those, which are scattered like flowers in 
the intermediate points of the compass, are the puspaprakirnaka 
vimana. 

What are the divisions of vaimanika ? 


chWlMM^I: ch'<rMld)dl^ ll^\9ll 

The heavenly deva (vaimanika) have two divisions, 
‘kalpopapanna’ and ‘kalpatita’. 

The heavenly deva (vaimanika) have two divisions. Those born in the 
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‘kalpa’ - the sixteen heavens - are called ‘kalpopapanna’ . Those born 
beyond the ‘kalpa’ are called ‘kalpatita’. 

How are they situated? 


RRRl' ^ STB ^ i&tt, RR RTR 

SRJtR, 3 RR fRRR 9Fq ^ RTR-RTR tl 

The ‘kalpa’ are one above the other. 

Why is this mentioned? It is in order to preclude transverse position. 
These do not have transverse positions like those of the stellar 
(jyotiska) deva. Nor are these in an uneven manner like the 
habitations of the peripatetic (vyantara) deva. It is described ‘one 
above the other’. What are ‘one above the other’? These are the 
‘kalpa’. 

If so, in how many celestial-cars (kalpavimana) do these deva reside? 


y I u i R u 11 ^ 

hHo^HR-RTt^, W-^TtrR, RTRR-^TfTR, 
^pF-H£l^5b, W-W RRT RTRR-RFTR, 3IRUT-3H^d, RR 
MRRi fsTRTTf RR 3RjfR?T R sfk fRRR, ^RRRT, 
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WR, 31H<lPdd cPII if! WQ 3TpR fdMIHI ^ ^HlPdd> 

% tl 

The heavenly deva (vaimanika) reside in kalpa called 
Saudharma, Aisana, Sanatkumara, Mahendra, Brahma, 
Brahmottara, Lantava, Kapistha, Sukra, Mahasukra, 
Satara, Sahasrara, in Anata-Pranata, Arana-Acyuta, in 
nine graiveyaka, and in Vijaya, Vaijayanta, Jayanta, 
Aparajita and Sarvarthasiddhi also. 

How are Saudharma and the rest called kalpa! How are these the 
names of the lords (indra)! Naturally, or by association. How is it? It is 
as follows. ‘Sudharma’ is the name of the courtroom. That which has 
this courtroom in it is called Saudharma kalpa, and the lord who is 
associated with this kalpa is called Saudharma. The lord (indra) has 
this natural name ‘Isana’. That which is the habitation of Isana is 
Aisana. By association with it the lord also is called Aisana. Again, 
‘Sanatkumara’ is the natural name of the lord (indra). The kalpa got 
the name Sanatkumara and, by association with it, the lord also is 
called Sanatkumara. ‘Mahendra’ is the natural name of the lord 
(indra). The kalpa which is his habitation is Mahendra. By association 
with it the lord also is called Mahendra. Similarly it must be 
understood with regard to the rest. The arrangement must be 
understood in accordance with the Scripture. Due to the phrase 
‘uparyupari’ (see sutra 4-18), the kalpa must be taken in pairs, and 
‘one above the other’. The first pair consists of Saudharma and Aisana 
kalpa. Higher up are Sanatkumara and Mahendra, higher still is 
Brahma and Brahmottara, and then Lantava and Kapistha. Further 
up are Sukra and Mahasukra. Then come Satara and Sahasrara, 
Anata and Pranata, and, finally, Arana and Acyuta. In two rows at the 
top and at the bottom, each kalpa must be understood to have one lord 
(indra) each. In the four rows in the middle there is one lord (indra) for 
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every row of two kalpa. This is the purport. There are four lords 
(indra) in the four kalpa of Saudharma, Aisana, Sanatkumara and 
Mahendra. There is one lord ( indra ) named Brahma for the two kalpa 
of Brahma and Brahmottara. Lantava is the lord (indra) of Lantava 
and Kapistha kalpa. Sukra is the lord (indra) of Sukra and Mahasukra 
kalpa. Satara is the lord (indra) of Satara and Sahasrara kalpa. There 
are four lords (indra) for the four kalpa of Anata, Pranata, Arana and 
Acyuta. Thus there are twelve lords (indra) of the deva residing in the 
sixteen kalpa. 

Mount Meru (or Mahamandara) of Jambudvlpa is embedded in the 
earth to a depth of 1,000 yojana and is 99,000 yojana high. Below it is 
the lower world (adholoka). That which extends transversely within 
this range (namely, the height of Mount Meru) is the transverse-world 
(tiryagloka) . Above it is the upper world (urdhvaloka) . The crest of 
Mount Meru (Sudarsana Meru) is forty yojana high. And the celestial- 
car, called Rjuvimana or Rtuvimana (the vehicle of Saudharma kalpa), 
is only one hair’s distance from the crest of Mount Meru. Other details 
must be ascertained from the Scripture. 

Why is the word ‘nava’ mentioned separately in the phrase ‘navasu 
graiveyakesu’l It indicates that there are other nine vimdna called the 
anudisa vimdna. By this the anudisa must be understood to have been 
included. 

It is clear now that the sixteen heavens, called ‘kalpopapanna’, have 
only twelve lords (indra). Or, the twelve lords (indra) of the heavenly 
deva live in sixteen kalpa. 

The next sutra describes the differences in the characteristics of the 
vaimanika deva. 


irsrfrry-^i r Fdvl v r Rt- 

IRoll 
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fcsrfcT (3TT^), y'm, ifr, ^TT ^RTl 

fWT 3fk 3MfWH fW - ^ TR ^TR-^R ^ ^HlPd^ 

^ 3}fe f| 

There is increase in lifetime (sthiti), influence (prabhava), 
happiness (sukha), brilliance (dyuti), purity of thought- 
colouration (lesyauisuddhi), capacity of the senses 
(indriyauisaya), and range of clairvoyance (avadhivisaya) 
in the deva of higher kalpa. 

Owing to the fruition of the life-karma (ayuhkarma) acquired, the 
soul’s association with the body in a particular birth is called the 
lifetime (ayuh). Capacity to inflict pain or confer benefits to others is 
the influence (prabhava). Enjoyment of sensuous pleasures is 
happiness (sukha). The splendour of the body, the dress and the 
ornaments constitute brilliance (dyuti). The thought-colouration 
(lesya) has already been explained (see explanation to sutra 1-8, p. 18). 
The purity of thought-colouration is lesyavisuddhi. The capacity and 
scope of the senses is indriyavisaya and the capacity and scope of the 
clairvoyance is avadhivisaya. The vaimdnika deva higher and higher 
up are superior in regard to all these ascpects. 

Increase with regard to lifetime (ayuh), etc., may extend to movement 
(gati) etc. The next sutra is intended to preclude such an interpreta¬ 
tion. 


JffdyiflTif#TT: IR^II 

T TfcT, TRk, -qfw 3lfWT ctf Tl ^ 

^ #t-#t im tl 
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There is decrease with regard to motion (gati), stature 
(sarira), attachment (parigraha) and pride (abhimana). 

Motion (gati) is the cause of movement from one place to another. The 
stature (sarira) means the transformable (vaikriyika) body. Attach¬ 
ment (parigraha) is fondness for worldly things owing to the fruition 
of greed-passion (lobhakasaya). Pride (abhimana) is haughtiness or 
self-conceit (ahamkara) owing to the fruition of pride-passion (mana- 
kasaya). These are less and less in vaimanika deva of higher and 
higher kalpa. Due to decrease in fondness for seeking pleasure in 
different places, there is less movement (gati) of celestial beings in 
higher kalpa. The stature (sarira) of Saudharma and Aisana deva is 
seven cubit (aratni or hatha), that of Sanatkumara and Mahendra 
deva is six cubit, that of Brahma and Brahmottara, and Lantava and 
Kapistha deva is five cubit, that of Sukra and Mahasukra, and Satara 
and Sahasrara deva is four cubit, that of Anata and Pranata deva is 
three and a half cubit, and that of Arana and Acyuta deva is three 
cubit. The stature (sarira) of the ahamindra in lower graiveyaka is 
two and a half cubit, and in the middle graiveyaka it is two cubit. The 
stature (sarira) of the ahamindra in the upper graiveyaka and in the 
anudisa vimdna is one and a half cubit. In the five anuttara vimdna 
the stature of the ahamindra is one cubit. These are the stature 
(sarira) of the deva by own-nature ( svabhava ); the stature is trans¬ 
formable (vaikriyika). Higher and higher up, the attachment 
(parigraha) relating to the size of the celestial-car (vimdna), habita¬ 
tion, dress, retinue, and possessions is less and less. The external 
possessions shrink as there is increase in merit (punya) and decrease 
in infatuation (murccha). Similarly, higher and higher up, pride 
(abhimana) also reduces as the intensity of passions decreases. 

The rule concerning the thought-colouration (lesya) of the first three 
classes of deva has been mentioned earlier. Now the rule concerning 
that of the fourth class is mentioned. 
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113311 

4 ■qfa, #d '^ T TcTf ^ 3fk «n^t ^ tr f^R-pff 4 
■^rr-^fT ^Tcft ti 

In two, three and the rest (pairs of) kalpa the celestial 
beings are of yellow (pita), pink (padma) and white 
(sukla) thought-colouration (lesya), in succession. 

Those with yellow, pink and white thought-colouration (lesya) are the 
celestial-beings (deva) with such thought-colouration (lesya). The 
deva in Saudharma and Aisana kalpa have yellow (pita) thought- 
colouration (lesya). The deva in Sanatkumara and Mahendra kalpa 
have yellow (pita) and pink (padma) thought-colouration (lesya). 
Those in Brahma and Brahmottara, and Lantava and Kapistha kalpa 
are actuated by pink (padma) thought-colouration (lesya). The deva in 
Sukra and Mahasukra, and Satara and Sahasrara kalpa are actuated 
by pink (padma) and white (sukla) thought-colouration (lesya). In 
further kalpa of Anata, etc., the deva are of white thought-colouration 
(lesya). In anudisa vimana and the five anuttara vimana, the deva 
have pure-white (paramasukla) thought-colouration (lesya). Now, the 
mixing up of two thought-colourations (lesya) is not mentioned in the 
sutra. Why, then, are these taken together? It is because of association 
according to worldly usage. How is this interpretation indicated in the 
sutra ? It is taken as follows. In the first two pairs of kalpa, yellow (pita) 
thought-colouration (lesya) occurs. With regard to Sanatkumara and 
Mahendra kalpa pink (padma) thought-colouration (lesya) is not 
expressly mentioned but is implied. In the three pairs of kalpa, 
commencing with Brahmaloka, pink (padma) thought-colouration 
(lesya) prevails. With regard to Sukra and Mahasukra white (sukla) 
thought-colouration (lesya) is not explicitly stated. In the other kalpa, 
from Satara onwards, the white (sukla) thought-colouration (lesya) 
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prevails, as pink (padma) thought-colouration (lesya) is not expressly 
mentioned. Thus there is no fault in the interpretation given. 

‘Kalpopapanna’ has been used earlier. Who are these? 


WrW: IR^II 

Mwf tl ^ TlW wff Pif PPP tl c^- 

f^FTFT <+)(rMld1d tl 

Prior to the graiveyaka are the kalpa. 

It is not known wherefrom the kalpa commence. Hence Saudharma, 
etc., are taken over (from sutra 4-19). It means that Saudharma and 
the rest, up to graiveyaka, are the kalpa. It also follows that the others 
are beyond the kalpa - kalpatita. 

Where are the ‘laukantika’ deva and who comprise these? Are they 
vaimanikal 


c-ftchiF^fchl: IR*II 

■faro t«ift (■'fcrf ppp) t, dWihd<* tP 

ti 

Brahmaloka is the abode of the ‘laukantika’ deva. 

‘Alaya’ is dwelling or abode. Those who have the Brahmaloka as their 
abode are the ‘laukantika’ deva. If so, it would include all deva residing 
there. No. The word is taken in its etymological sense. The word ‘loka’ 
in the sutra denotes the Brahmaloka and ‘lokanta’ means the end or 
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border. Those who are born there, and not all, are called ‘laukantika’ 
deva. The abodes of the ‘laukantika’ deva are at the borders of the 
Brahmaloka. Or else, where birth, old age and death prevails is ‘loka’, 
that is, samsara. ‘Lokanta’ means at the end of it. Those who are at the 
end of samsara (transmigration) are called ‘laukantika’ . All ‘laukan- 
tika’ deva have come to the end of transmigration. After completing 
their lifetime as the ‘laukantika’deva, they take one birth as a human 
being and attain liberation ( nirvana). 

The ‘laukantika’ deva have been mentioned in general. Their 
divisions are mentioned next. 


wrwcf i* sjtPwi g- irmi 

^ 37TB ^ t - -HlbWd, 37Tf^T, 

Mam, 3^trt^ affc sfe M w M 

Wafa 37TB f^TT37T Tf t) I 

The ‘laukantika’ deva are (the groups of) Sarasvata, 
Aditya, Vahni, Aruna, Gardatoya, Tusita, Avyabadha and 
Arista. 

Where do these dwell? These eight classes of deva reside in the eight 
directions of north-east, etc., respectively. The abode (vimana) of 
Sarasvata group is in the north-east direction, that of Aditya group in 
the east, that of Vahni group in the east-south, that of Aruna group in 
the south, that of Gardatoya group in the south-west, that of Tusita 
group in the west, that of Avyabadha group in the north-west, and that 
of Arista group in the north. The particle ‘ca’ is intended to include two 
groups of deva between each pair of those enumerated. It is as follows. 
Between Sarasvata and Aditya are Agnyabha and Suryabha. Between 
Aditya and Vahni are Candrabha and Satyabha. Between Vahni and 
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Aruna are Sreyaskara and Ksemankara. Between Aruna and 
Gardatoya are Vrsabhesta and Kamacara. Between Gardatoya and 
Tusita are Nirmanarajas and Digantaraksita. Between Tusita and 
Avyabadha are Atmaraksita and Sarvaraksita. Between Avyabadha 
and Arista are Marut and Vasu. Between Arista and Sarasvata are 
Asva and Visva. All these are independent as there is no inequality 
among them. Being devoid of longing for sensual pleasures, they are 
celestial-sages (devarsi). They are worthy of veneration by the other 
deva. They are well-versed in the Scripture comprising fourteen 
purva. They descend from the heaven for commending the resolve of 
the Tirthankara when he adopts renunciation. 

It has been said that the ‘laukantika’ deva take one birth as a human 
being and attain liberation ( nirvana). Is there any such rule relating to 
the liberation of the other deva ? 


fewii: IR^II 

fsrspr, ■3PRT, amifad 3Tjf^T fan HI i? 

fft t ^ fl (*FT) W 

ft flSJ ^ t (f Wft ft ftf t) I 

In Vijaya, and the others, the deva are of two final births. 

Here ‘adi’ means ‘of that sort’. By this Vijaya, Vaijayanta, Jayanta, 
Aparajita and the nine anudisa are included. What is meant by ‘of that 
sort’? They are supreme lords - ahamindra - and are born with right 
belief (samyaktva). It is argued that Sarvarthasiddhi also is included 
here. No. They are of still superior excellence. And from the 
etymological meaning of the word, they are of one birth, that is, take 
human birth only once. Those who take two human births are called 
‘dvicarama’ . They come down from Vijaya, etc., and are born as men 
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without any fall in their right belief (samyaktva). They practise 
restraint (samyama) as saints and are born again in Vijaya, etc. 
Finally, they are born as men and attain liberation (nirvana). Hence 
they are described as of two births. 

It is possible that a particular deva from Vijaya, etc., is born as a man, 
is reborn as a deva in Saudharma, etc., born again as a man, is reborn 
as a deva in Vijaya, etc., and born again as a man to attains liberation 
(nirvana). In such a case, though three births as a man are involved, 
but from Vijaya, etc. the soul takes only two births as a man, before 
attaining liberation. 

While describing dispositions (bhava) consequent on the fruition of 
karmas, the subhuman existence (tiryancagati) has been mentioned 
(.sutra 2-6). Again, while describing the duration of life, the subhuman 
(tiryanca) state of existence has been mentioned ( sutra 3-39). Who are 
the subhumans ( tiryanca)? 


: |R\9|| 

TflR ^FR (^5T ^11 Wbt) TFpff ^ SlfdRdd ^Fht 

TfW fd4^d 'RffR I?* I 

Except those born in special beds - aupapadika - and 
humans, all other beings have subhuman seat-of-birth - 
tiryancayoni. 

It has been said earlier ( sutra 2-31) that celestial beings and infernal 
beings are born in special-beds; they are ‘aupapadika’ . Human beings 
have been described while it was mentioned that human beings are 
only up to the mountain range of Manusottara (sutra 3-35). All the rest 
of the transmigrating souls are subhumans (tiryanca). Just as has 
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been done in case of celestial beings and others, the abode of 
subhumans (tiryanca) must also be mentioned. These are spread 
throughout the universe; hence their region need not be mentioned. 

The lifetimes of the infernal, human, and subhuman beings have been 
described. Those of the deva have not been described. The lifetimes of 
the deva, starting with the residential (bhavanavasi) deva, are 
described now. 


'Hi 4 idm uBim ni: ir^ii 

^oMcii^n -^off h 3T5^R, dHIddHk, 3^ 

^ -eft Stfg 5 FT Tf hyF hHItlMH, #T HcrdlHH, araif 

mc4nm, ^ ii 

The lifetime of Asurakumara, Nagakumara, 
Suparnakumara, Dvipakumara and and the rest of the 
residential (bhavanavasi) deva, is one sagaropama, three 
palyopama, two and a half palyopama, two palyopama, 
and one and a half palyopama, respectively. 

Asurakumara and the others are taken respectively with sagaropama, 
and the rest. This is the maximum lifetime. The minimum is 
mentioned later. The maximum is as follows. The lifetime of 
Asurakumara is one sagaropama, that of Nagakumara three 
palyopama, that of Suparnakumara two and a half palyopama, that of 
Dvipakumara two palyopama, and that of the other six subclasses of 
residential (bhavanavasi) deva one and a half palyopama. 

The lifetime of the peripatetic (vyantara) and the stellar (jyotiska) 
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deva should be described next in regular order. But that of the 
heavenly (vaimanika) deva is described next. Why? So that the 
lifetime of the peripatetic (vyantara) and the stellar (jyotiska) deva can 
be mentioned briefly, later on. Lifetime in the first two kalpa among 
the heavenly (vaimanika) deva is now mentioned. 


’fftsr^TPT^Tt: ir^ii 

arfSfeR- tl 

In Saudharma and Aisana kalpa the maximum lifetime is 
a little over two sagaropama. 

In the sutra, sagaropama is dual. Hence the meaning is two sagaro- 
pama. ‘Adhike’ denotes ‘a little over’. Up to what does ‘adhike’ apply? 
Up to Sahasrara kalpa. How is this ascertained? From the particle ‘tu’, 
in the later sutra (4-31). It follows that the lifetime of deva in 
Saudharma and Aisana kalpa is a little over two sagaropama. 

The lifetime in the next two kalpa is described now. 


HHUFHR ^ UPTTPTR 

<4^ 3TfHqT i?l 

In Sanatkumara and Mahendra kalpa it is a little over 
seven sagaropama. 
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The maximum lifetime of deva in Sanatkumara and Mahendra kalpa 
is a little over seven sagaropama. 

The lifetimes of deva from Brahmaloka to Acyuta kalpa are indicated 
next. 


cft^T, -m, ^W, 3fk TTFRlTR ^ a#Rj 

37FJ SW& ^ ^ff 4 f| 

From Brahma-Brahmottara to Lantava-Kapistha sets of 
kalpa the maximum lifetime of deva is more by three, 
seven, nine, eleven, thirteen and fifteen sagaropama. 

From the previous sutra, ‘seven’ is taken. It is added to three, etc. 
Three added to seven, seven added to seven, and so on. Similarly, these 
must be taken with sets of two kalpa. The word ‘tu’ is intended to 
indicate particularity. What particularity does it indicate? ‘A little 
over’ supplied from the previous sutra (4-29) is taken only with the 
first four sets and not the last two. It is as follows. The lifetime of deva 
in Brahma-Brahmottara is a little over ten sagaropama, in Lantava- 
Kapistha a little over fourteen sagaropama, in Sukra-Mahasukra a 
little over sixteen sagaropama, in Satara-Sahasrara a little over 
eighteen sagaropama, in Anata-Pranata twenty sagaropama, and in 
Arana-Acyuta twenty-two sagaropama. 

The lifetimes of the rest are mentioned next. 
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Tr^fsfirnrfr ^ ii 

sm sfa ^qf tT it rr Mw' 4, rr 'Mikyii R, 

3fk ^TR f^RTlf^h 4 ^ojf 3IRJ T^-TT^ RFRPTR' 

srfsrer ti cT^n ^RfsffRfe R WRfqq # f^rfr 11 

Above Arana- Acyuta, in each of the nine graiveyaka, in 
nine anudisa, in four Vijaya, etc., the maximum lifetime 
of deva is more and more by one sagaropama. In 
Sarvarthasiddhi, it is thirty-three sagaropama only 

‘More’ is supplied. It must be taken thus: ‘more by one and one’. Why 
is nine mentioned? It is in order to indicate that in each graiveyaka the 
lifetime is more by one sagaropama. Otherwise, the increase in all 
nine graiveyaka would be only one. The word ‘adi’ with ‘Vijaya’ 
denotes kinds. By this the anudisa are included. Sarvarthasiddhi is 
mentioned separately as here there is no minimum. This is the 
purport. In the lower graiveyaka, the maximum lifetime is twenty- 
three sagaropama in the first, twenty-four sagaropama in the second, 
and twenty-five sagaropama in the third. In the middle graiveyaka, 
the maximum lifetime is twenty-six sagaropama in the first, twenty- 
seven sagaropama in the second and twenty-eight sagaropama in the 
third. In the upper graiveyaka, the maximum lifetime is twenty-nine 
sagaropama in the first, thirty sagaropama in the second and thirty- 
one sagaropama in the third. In the nine anudisa vimana, the 
maximum lifetime is thirty-two sagaropama. In Vijaya and the others, 
the maximum lifetime is thirty-three sagaropama. In Sarvarthasiddhi 
it is fixed at thirty-three sagaropama, with no minimum lifetime. 

The minimum lifetime is mentioned next. 
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3rqrr 1133 n 

4?fd sfk T^TPT H ^FT feqft T7oF7 xf^pq ^ ^ 3}fe 

tl 

In Saudharma and Aisana kalpa, the minimum lifetime is 
a little over one palyopama. 

Palyopama has already been explained (see sutra 3-38). The word 
‘apara’ means the minimum. Whose minimum lifetime is this? Of the 
deva in Saudharma and Aisana kalpa. How is it implied? It is implied 
since the next sutra provides the minimum lifetime of the other deva. 

The minimum lifetime of the rest is mentioned next. 


TOT: 113*11 

f^rfd t ^ ^ 

^Tvff fMd ^1# tl 

The maximum lifetime in the immediately preceding 
kalpa is the minimum lifetime in the next kalpa. 

It is like this. The maximum lifetime in Saudharma and Aisana kalpa 
is a little over two sagaropama. That plus one ‘samaya’ is the 
minimum lifetime in Sanatkumara and Mahendra kalpa. The 
maximum lifetime in Sanatkumara and Mahendra kalpa is a little 
over seven sagaropama. That plus one ‘samaya’ is the minimum in 
Brahma and Brahmottara kalpa. Similarly with regard to the rest. 

The maximum lifetime of the infernal beings has been described (see 
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sutra 3-6). The minimum has not been mentioned. Though it is out of 
context here, still it is described in brief. 


h rich' itt u* u^mi 

3FFR Tl ^lt ^ HKhbdT 

f^rfcl # 3FRTC-3FRR ^ f^lfcT tl 

The same applies to infernal beings from the second 
infernal region onwards. 

What for is ‘ca’ used? It is for taking over the rule just mentioned. 
What is it? The maximum of the immediately preceding is the 
minimum of the next one. From this the following meaning is inferred. 
The maximum lifetime of the infernal beings in the first earth 
Ratnaprabha is one sagaropama. That is the minimum in the second 
earth Sarkaraprabha. The maximum lifetime of infernal beings in the 
second earth is three sagaropama. And that is the minimum in the 
third, namely, Valukaprabha, and so on. 

Thus the minimum lifetime from the second earth onwards in the 
infernal region has been mentioned. What is the minimum in the first? 


wnwi'H, ii^^ii 

Wd TOT ^ HKhbdf f^fcl ^ tl 

The minimum lifetime in the first earth is ten thousand 
years. 

‘The minimum lifetime’ is supplied. The minimum lifetime in the first 
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earth Ratnaprabha is ten thousand years. 

What is the minimum lifetime of the residential (bhavanavasi) deval 


^olHciml -m *I fwfcT RT RR -aft tl 

The residential (bhavanavasi) deva also have the 
minimum lifetime of ten thousand years. 

What does ‘ca’ signify? It is intended to include the present subject. 
Therefore, it follows that the minimum lifetime of the residential 
(bhavanavasi) deva also is ten thousand years. 

If so, what is the minimum lifetime of the peripatetic (vyantara) deval 


^RTTPJTT ll^ll 

^RR ^ff Rt W ftsrfcl ^FT cfjt f| 

The peripatetic (vyantara) deva too have the minimum 
lifetime of ten thousand years. 

The word ‘ca’ is intended to include the subject under consideration. 
Therefore, it is understood that the minimum lifetime of the 
peripatetic (vyantara) deva also is ten thousand years. 

What is the maximum lifetime of the peripatetic (vyantara) deval 
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oq^[ ^srf eft ftsjfa T337 T^TPTR ^ ^ aqfacfT 'll 

The maximum lifetime of the peripatetic (vyantara) deva 
is a little over one palyopama. 

The word ‘para’ indicates ‘maximum’. Thus the maximum lifetime of 
the peripatetic (vyantara) deva is a little over one palyopama. 

Now the maximum lifetime of the stellar (jyotiska) deva is mentioned. 


^fd&bTUII ^ irtfoll 

Gild'll ^ojf cpt trsffcT ti 

The maximum lifetime of the stellar (jyotiska) deva is a 
little over one palyopama. 

‘Ca’ is intended to supply what has been mentioned above. So it is to be 
taken in this manner. The maximum lifetime of the stellar (jyotiska) 
deva is a little over one palyopama. 

What is their minimum lifetime? 

rT^wfrSTRT \\^ II 

Id Ml ^cff eft tsjypq fwfcT ^1 37T^f ^IFT tl 

The minimum lifetime of the stellar (jyotiska) deva is 
one-eighth of their maximum lifetime. 
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One-eighth of a palyopama is the minimum lifetime of the stellar 
( jyotiska) deva. 

Now special mention has been made of the ‘laukantika’ deva. But 
their lifetime has not been particularized. How much is it? 


wmwirrT iix^ii 

TTC7B dUl^dcb ^cff cpt BcfHB 37TB WR^qFT 

tl 

The lifetime of all ‘laukantika’ deva is eight sagaropama. 

All ‘laukantika’ deva have lifetime of eight sagaropama, and are of 
white (sukla) thought-colouration. Their stature is five cubit (hatha). 


II ^fcT 



: II 


❖ ❖ ❖ 
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CHAPTER-5 


THE NON-LIVING SUBSTANCES 


The soul (jiva) and the non-soul (ajiva), etc., have been mentioned as 
the substances of right faith (samyagdarsana)-, the soul (jiva) has been 
explained. Now, we have to investigate the substance of non-soul 
(ajiva). The names and the categories of the non-soul (ajiva) are now 
mentioned. 



[ srqfEmfchlVI^IHI: ] sRR, sRR, W sffc 
^ [ 3^1c|cbl<MI: ] ‘RiFT’ - TRHT - tl 

The non-soul substances (bodies) - ajivakaya - are the 
medium of motion (dharma), the medium of rest 
(adharma), the space (akasa) and the matter (pudgala). 

The term ‘kaya’ is derived from ‘body’. It is applied to these substances 
on the basis of analogy. These non-soul substances are called ‘bodies’ 
on the analogy of the body of a living being. Analogy is in what respect? 
Just as the body is a conglomeration of matter, so also there is 
manifoldness of space-points in the medium of motion, etc. Hence 
these substances also are termed ‘kaya’ or ‘body’. 

The word ‘non-soul’ applies to time (kala) also which does not have 
multitude of space-points. Time (kala) is described later. To indicate 
that time (kala) does not have multitude of space-points though it is a 
non-soul substance, it is not termed a ‘kaya’ or ‘body’. Time (kala) is of 
the extent of one atom (the smallest indivisible unit) and it pervades 
one space-point only. Therefore, it has no second space-point. Hence 
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the atom and the time (kola) are said to have no space-points. 

The above mentioned substances are called by the general name of the 
non-soul (ajiva), as the characteristic mark (laksana) of the soul (jiva) 
is absent in these. The particular names dharma, adharma, akasa and 
pud gala are Jaina terminology. 

The term ‘substances’ (dravya) has appeared in some previous sutra 
(e.g., sutra 1-29). What are the substances (dravya)! 


^oMlfiri IRII 

^ - spf, sffc - [ sioillpui ] 5 ^ tl 

These - dharma, adharma, akasa and pudgala - are 
substances (dravya). 

Those, which are attained by their own modes (paryaya) or which 
attain modes (paryaya), are substances (dravya). It may be contended 
that substance (dravya) is that which possesses ‘substancenesss’ 
(dravyatva) and that only should define the substance. No. This way 
both of these - dravya and dravyatva - cannot be established. The 
association of the stick (danda) and the man (possessor of the stick - 
(dandi) takes place but they exist separately. The substance (dravya) 
and ‘substancenesss’ (dravyatva) do not exist separately in that 
manner. If there can be union of two things which do not exist 
separately, then there would be union of the non-existent-sky-flower 
(akasapuspa) and the sky (akasa), and of the normal person and the 
second head. If separate existence is admitted, then the invention of 
the ‘substanceness’ is useless. Some contend that the assemblage 
(samudaya) of qualities (guna) is a substance (dravya). Even here, if 
there be no distinction between the qualities and the assemblage of 
qualities, the name substance (dravya) is not justified. If distinction be 
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admitted, it is open to the same defects as pointed out in reference to 
substance (dravya) and ‘substancenesss’ (dravyatva). But do the same 
defects not apply to the definition given, ‘that which attains attributes 
or is attained by attributes - undergoes modifications - is a 
substance’? No. For both, distinction (bheda) and non-distinction 
(abheda), are admitted between the substance (dravya) and the 
quality (guna), depending on the point of view. Hence the name 
‘substance’ (dravya) is justified. Neither the substance (dravya) nor 
the quality (guna) exists without the other; there is, thus, non¬ 
distinction (abheda) between these. But the two have distinction 
(bheda) from the point of view of name (samjha), mark (laksana), 
purpose (prayojana), etc. 

The name substance (dravya) will apply only to the four mentioned in 
the first sutra. Hence the next sutra is intended to include the other 
two. 


^frcTT^ 113II 

[ ^ftcTT: ] s^T tl 

The souls (jiva) also are substances (dravya). 

The word ‘jiva’ - soul - has been explained already. The plural is used 
to indicate the different classes of souls (souls at different stages of 
development). The particle ‘ca’ is intended to supply the word ‘dravya’ 
- substances - from the previous sutra. That is, the souls also are 
substances. Thus these five, along with the time (kola), which is 
mentioned later, constitute the six substances (dravya). Now the 
definition of substance is given later (see sutra 5-38) as: ‘that which 
has qualities and modes is a substance’. From this definition it follows 
that the medium of motion (dharma) and the medium of rest 
(adharma), etc., are substances. Then what is the need here to 
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enumerate these as substances (dravyajl The enumeration is for 
accurate determination. This excludes the earth (prthivi), etc., 
accepted as substances (dravya) in other systems. The earth (prthivi), 
the water (jala), the fir e(agni), the air (vayu) and the mind (mana) are 
included under the matter (pudgala) since these are characterized by 
colour (rupa), taste (rasa), smell (gandha) and touch (sparsa). It may 
be argued that the air (vayu) and the mind (mana) are not 
characterized by colour (rupa), etc. No. The air (vayu) is characterized 
by colour (rupa), etc., as it possesses touch (sparsa), like the pitcher 
(ghata). It may now be contended that colour, taste and smell are 
absent in the air (vayu) because these are not perceived by the senses 
like the sight (caksu). But this argument would lead to the negation of 
the atom (paramanu), etc., as these also are not perceived by the 
senses. In the same way, the water (jala) is characterized by smell 
(gandha) as it possesses touch (sparsa), like the earth. The fire (agni) 
is characterized by taste (sparsa) and smell (gandha), as it possesses 
colour (rupa) like the earth. Now the mind (mana) is of two kinds, the 
physical mind - dravyamana - and the psychical mind - bhavamana. 
The psychical mind - bhavamana - is knowledge, an attribute of the 
soul. So it comes under the soul. As the physical mind - dravyamana - 
is characterized by colour (rupa), etc., it is a mode (paryaya) of the 
matter (pudgala). The physical mind - dravyamana - is characterized 
by colour (rupa), etc., for it is the cause or instrument of knowledge, 
like the sense of sight (caksu). Now, it is contended that sound (sabda) 
which is non-material is also the cause of knowledge. So the reason 
advanced for establishing the physical mind - dravyamana - as 
possessing colour (rupa), etc., is fallacious. But this is not true. Sound 
(sabda) is material, for it is of the nature of matter. Again, it is 
contended that we perceive effects resulting in establishing atoms 
(paramanu) as having colour, etc., but the same effects are not 
perceived in case of the air and the mind. No. Such effects, establishing 
these as having colour, etc., exist in case of the air and the mind too for 
all atoms have the capacity to produce effects that manifest in colour, 
taste, smell, etc. There are no separate classes of atoms of earth, water, 
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fire or air. The activity proceeds with the intermixture or blending of 
classes. In the same way, direction is included in the space. The 
convention of the east, the west, etc., - ‘the sun rises in the east’ - is 
based on the series or rows of points in the space. 

The special characteristics of substances are described next. 


fawrcrfwcfr^wrfri imi 

RRT sRRl R R RR sRR [ 3Re\mfuT ] RR 

[ ] Plrq RRfTRR i?*I 

The substances (dravya) are eternal (nitya), fixed-in¬ 
number (avasthita) and colourless (arupl). 

‘Nitya’ means eternal. From the point of view of modes (parydya) - 
paryayarthika naya - these substances do not ever lose their special 
(visesa) marks (laksana), such as assistance in motion (gatihetutva) for 
the medium of motion (dharma), and from the point of view of 
substance (dravya) - dravyarthika naya - these substances do not ever 
lose their common (sdmdnya) marks (laksana), such as existence 
(astitva). Hence these substance (dravya) are indestructible and 
eternal (nitya). This is further highlighted in sutra 5-31, ‘tadbhavavy- 
ayam nityam ’ - permanence is indestructibility of the essential nature 
(quality) of the substance. Since the fixed number is never violated, 
the substances are fixed-in-number (avasthita). These do not at any 
time transgress the number six. These are colourless (arupl) as these 
do not possess colour (form). By negation of colour, the accompanying 
attributes of taste, smell and touch also are negatived. Hence these are 
colourless (arupl), that is, non-material. 

As the common marks of eternity (nitya) and fixity in number 
(avasthita) pertain to all substances, colourlessness or non- 
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materiality - arupi - would also apply to the matter (pudgala). Hence 
the exception is mentioned. 


^fMuI : IIMI 

[ ^IHI: ] ^PMU| : ] ^ ijf^F tl 

Things which have form - rupi - constitute the matter 
(pudgala). 

‘Rupa’ means form. What is form? The effect of the aggregation of 
colour, shape, etc., is form. Things which have form are called ‘rupi’. 
Or, ‘rupa’ is a word denoting a specific quality. And things which 
possess this quality are material - ‘rupi’. It does not however mean 
that taste, smell, etc., are excluded as colour is inseparably connected 
with these. 

The plural ‘pudgalah’ is used in order to indicate different forms of the 
matter, such as the atoms and the molecules. These different forms of 
the matter are described later. If it be contended that the matter is 
formless and of elemental nature (as in the Samkhya philosophy), it 
would contradict the manifold effects that are seen in the world. 

Do other substances, like the medium of motion (dharma), have 
divisions like the matter (pudgala)! 


3TT 3I|chl^||^ch^6t||fm II^H 

[ 3TT 3!lcbl2)lld ] 3IFbRT wfel [ Dcb^oqipJI ] T^-TT^T 5 ^ t 
3T^ qrf ^ sfk 3IFbRT s^T T’yb-'Qyb tl 
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Up to the space (akasa), each substance (dravya) is an 
indivisible whole (i.e., single continuum). 

The substances must be taken in the order in which these are 
mentioned in sutra 5-1. Hence the medium of motion (dharma), the 
medium of rest (adharma) and the space (akasa) are taken. The word 
‘eka’ denotes number, and it qualifies the word ‘dravya’. The word 
‘dravya’ (substance) is included in the sutra in order to specify that 
oneness (single continuum) is with regard to substance (dravya) only 
and not in regard to place (ksetra), time (kala), and nature or condition 
(bhdva). In regard to place (ksetra), the medium of motion (dharma) 
and the medium of rest (adharma) are seen to be innumerable-fold 
(asamkhyata). In regard to place (ksetra) and nature or condition 
(bhdva), the space (akasa) is seen to be infinite-fold (ananta). Still, the 
medium of motion (dharma) or the medium of rest (adharma) or the 
space (akasa), each, is one in regard to substance (dravya)-, not many, 
as the souls (jiva) and the matter (pudgala) are. 

The other peculiarity of these substances is now mentioned. 


ftlwrfiii u\9ii 

[^r] affc f th ^ surf sRj? afk stFbm ^ 

[ rniwiliui ] tfftT t ^ hyh TSIR Tl ^ FIR 
¥RT 6 Id I 

These three [the medium of motion (dharma), the 
medium of rest (adharma) and the space (akasa)] are also 
without-movement (niskriya). 
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Arising from internal and external causes, the mode (paryaya) of a 
substance (dravya) which is the cause of its movement from one place 
to another, is called activity (kriya). The substances devoid of such 
activity (kriya) are called ‘niskriya’. The medium of motion (dharma), 
etc., are without such activity (movement). If so, there can be no 
origination (utpada) in these as things like the pitcher are seen to 
originate only as a result of activity. And, without origination 
(utpada), there can be no destruction (vyaya). In such a case, the 
definition that the substance is characterized by origination (utpada), 
destruction (vyaya) and permanence (dhrauvya) stands invalidated. 
No, it is not so. What is the reason? The presence of these can be 
established otherwise than by activity (movement). Though there is 
no origination (utpada), etc., by activity in case of the medium of 
motion (dharma) and the other two, it can be shown that these take 
place. It is as under. Origination (utpada) is of two kinds, by internal 
cause - svanimittaka utpada - and by external cause - parapratyaya 
utpada. Origination by internal cause is described thus. By the 
authority of the Scripture, infinite attributes - ‘agurulaghuguna’ - 
which maintain individuality of substances, are admitted. These 
undergo six different steps of infinitesimal changes of rhythmic rise 
and fall (increase and decrease), called ‘satgunahanivrddhi’. 
Origination (utpada) and destruction (vyaya) are established by this 
internal cause. External cause also produces origination (utpada) and 
destruction (vyaya). The medium of motion (dharma), the medium of 
rest (adharma) and the space (akasa) are the causes of motion (gati), 
rest (sthiti) and accommodation (avagahana) of horses and others. 
Since the states of motion (gati), rest (sthiti) and accommodation 
(avagahana) change from instant to instant, the causes, i.e., the 
medium of motion (dharma), the medium of rest (adharma) and the 
space (akasa), must also change. This way, origination (utpada), etc., 
by external cause - parapratyaya utpada - are attributed to these 
three substances (dravya). It is contended that if the medium of 
motion and the other two are without activity (movement), these 
cannot be the cause of motion, rest and accommodation of living 
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beings and forms of matter; it is seen that only substances with 
activity, such as the water, are the cause of the motion and rest of fish 
and other objects. There is no contradiction. These substances 
(dravya) simply render help to the living beings and the forms of 
matter in their motion, rest, etc., just as the eyes. For instance, the 
eyes help in the sight of colour, but are powerless in case of a person 
whose mind is utterly distracted; he fails to see colour in spite of 
having eyes. Similarly, though ‘niskriya’ - without activity - 
themselves, these substances - the medium of motion (dharma), the 
medium of rest (adharma) and the space (akasa) - are instrumental 
causes of activity. As inactivity is admitted in case of these substances, 
it follows that the souls (jlvadravya) and the forms of matter 
(pudgaladravya) are characterized by activity (movement). Is the 
substance of time (kaladravya) with activity? No, activity cannot refer 
to the substance of time (kaladravya)-, it is not the subject under 
reference. It is for this reason that the substance of time (kaladravya) 
is not included here. 

The term ‘kaya’ in sutra 5-1 indicates the existence of space-points 
(pradesa) for these substances. But the extent of space-points is not 
determined. The extent of space-points is described next. 


3WS&4JI: srqf^Sch^cflHl^ \\ 6 \\ 

[ qrrMcb^lciHwj sjsq, arcrf sffc hyh 5^ ^ 
[ 3WsA^I: ] 31WM [ -g^TT ] tl 

There are innumerable (asamkhyata) space-points 
(pradesa) in the medium of motion (dharma), the 
medium of rest (adharma) and in each individual soul 
( jiva). 
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That which is uncountable is innumerable (asamkhyata). Innu¬ 
merable is of three kinds, the minimum, the maximum, and that 
which is neither the minimum nor the maximum (i.e., midway 
between the two). Here the third variety of innumerable is implied. A 
space-point (pradesa) is said to be the space occupied by an indivisible 
elementary particle (paramanu). The medium of motion (dharma), 
the medium of rest (adharma) and each individual soul (jiva) have the 
same innumerable (asamkhyata) space-points (pradesa). The media of 
motion and of rest are ‘niskriya’ - without activity - and co-extensive 
with the universe (loka). Though the soul has the same number of 
space-points as these two, still it is capable of contraction and 
expansion. So it occupies either a small body or a big one as determined 
by the karmas. But, when, at the time of kevali-samudghata 1 , the soul 
expands, filling up the entire universe, the central eight space-points 
of the soul remain at the centre of the citra prthivi 2 below Mount Meru 
and the remaining space-points spread filling up the entire universe in 
all directions. 

The extent of space-points (pradesa) of the substance of space 
(akasadravya) is mentioned next. 


3TTcR?TRFRTT: II^II 

[ 3!lcbl2>l'W ] ^ [ 3FRTT: ] 3FRT tl 

The substance of space (akasadravya) has infinite 
(ananta) space-points (pradesa). 


1 - See explanation to sutra 3-35, p. 140. Kevali-samudghata - the 
Omniscient emanates from his body the spatial units of his soul, without 
wholly discarding the body, for the purpose of levelling down the duration 
of the other three non-destructivc karmas to that of the age (ayuh) karma. 

2 - See explanation to sutra 4-12, p. 155. 
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Space pervades both the universe and the non-universe. Infinite 
means endless. What is infinite? The space-points (pradesa) of space 
(akasa) are infinite. The idea of space-points is to be understood as 
already given: ‘a space-point (pradesa) is said to be the space occupied 
by an indivisible elementary particle (paramanu)’. 

The extent of space-points (pradesa) of non-material (amurta) sub¬ 
stances has been mentioned. Now the space-points of material (murta) 
substance - the matter - must be ascertained. 



^rc'THfHL ll^oil 


3FRT ^T tl 


The space-points (pradesa) of the matter (pudgala) are 
numerable (samkhyata), innumerable (asamkhyata) and 
infinite (ananta). 

The particle ‘ca’ in the sutra includes infinite (ananta) also. Some 
molecules of matter have numerable (samkhyata) space-points 
(pradesa), some others innumerable (asamkhyata) and yet others 
infinite (ananta). It is contended that infinite-times-infinite 
(anantananta) should be mentioned in the sutra. It is not required 
since ‘infinte’ is used in a general sense. Infinite is of three kinds, 
paritananta, yuktananta and anantananta. All these are included in 
‘infinte’ when used in a general sense. A contention arises. It is 
admitted that the universe is of innumerable (asamkhyata) space- 
points. How, then, can the universe accommodate molecules of infinite 
{ananta) and infinite-times-infinite ( anantananta ) space-points? It 
seems contradictory; the space-points (pradesa) of the matter 
(pudgala) cannot be infinite (ananta). No, there is no inconsistency 
here. The indivisible particles of matter are capable of taking subtle 
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forms, and in such subtle forms even infinite particles of matter can 
find accommodation in one space-point of the space (akasa). Moreover, 
the space (akasa) has amazing power of accommodation (avagahana). 

In the previous sutra the forms of matter (pudgala) are mentioned in 
general. Hence the space-points mentioned will apply also to the 
indivisible atom (paramanu). The next sutra is intended to exclude the 
indivisible particle of matter. 


ll^ll 

[ 3TUTT: ] ^ ] ^1 f, ^ 

hyh ^ft tl 

There are no space-points (pradesa) in the indivisible 
atom (paramanu). 

There are no space-points (pradesa) for the indivisible unit of matter 
(paramanu), as it is of the extent of one space-point. One space-point of 
space is considered without space-points as its splitting or division is 
not possible. Similarly, the indivisible unit of matter (paramanu) has 
one space-point, and there can be no further division of its spatial unit. 
Further, there is nothing smaller than the indivisible atom 
(paramanu). So there can be no division of its space-point. 

The next sutra is intended to indicate the location of the medium of 
motion and so on. 


c^cbTcbTybcRr*: ll^ll 

[ 3TCFTTF: ] TFFd sjsqf 3TTW (W) [ ] 

dl=bl=bm H tl 
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These substances - the media of motion and of rest, the 
souls, and the forms of matter - are located in the 
universe-space (lokakasa). 

These substances, the medium of motion (dhrama), etc., are located in 
the universe-space (lokakasa), and not outside it. If space (akasa) is 
the support of the medium of motion, and so on, what is the support of 
the space? The reply is that there is no other support for the space; it is 
supported by self. Now the following contention arises. If another 
support is postulated for the medium of motion and the other 
substances, another support must be postulated for the space also. 
And, it will lead to infinite regress. But it is not so. There is no 
substance which is more extensive than the space, wherein it can be 
said to be located. It is infinitefold of all other categories. Hence, from 
the empirical point of view, the space is said to be the receptacle 
(support) of the medium of motion, etc. But, from the intrinsically 
genuine or exact point of view, all substances are situated in 
themselves. For instance, if someone asked another, ‘Where are you?’ 
He replies, ‘I am in myself.’ The effect of referring to these as the 
supporter and the supported (the container and the contained) 
amounts to only this much. The medium of motion and the other 
substances do not exist outside the space of the universe. It is 
contended that the idea or state of the container and the contained 
applies only to things which come into existence one after the other. 
For instance the plums are in the basin. The space is not prior to the 
other substances such as the medium of motion in that manner. 
Hence, even from the empirical point of view, it is not proper to speak 
of space and the rest as the supporter and the supported. But this is 
not tenable. The idea of the supporter and the supported applies even 
to things which come into existence at the same time. For instance, we 
speak of colour, etc., in the pitcher, and hands, etc., in the body. 

Now what is the universe (lokap. That is called the universe (loka), 
wherein the substances such as the media of motion and of rest are 
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seen to exist. Space is divided into two parts, the universe-space 
(lokakasa) and the non-universe-space (alokakasa). The universe 
(loka) has been described. Space in the universe is the universe-space 
(lokakasa). And beyond it is the infinite non-universe-space 
(alokakasa). The distinction between the universe (loka) and the non¬ 
universe (aloka) should be known by the presence and absence of the 
media of motion and of rest. In the universe-space (lokakasa) there is 
the presence of the media of motion and of rest. Outside this space is 
the infinite non-universe-space (alokakasa). If the medium of motion 
did not exist in the universe-space, there would be no certain cause of 
movement. And then there would be no distinction of the universe and 
the non-universe. If the medium of rest did not exist in the universe- 
space, there would be no certain cause of assisting rest. Things will not 
be stationary, or there will be no distinction of the universe and the 
non-universe. Therefore, owing to the existence of both, the media of 
motion and of rest, the distinction of universe and non-universe is 
established. 

The extent of their pervasiveness is mentioned next. 


sprfenfcft: 1133II 

[ srqfsn^it: ] sfc ] (f^r 3 

m w) tftct Tf ih 

The medium of motion (dharma) and the medium of rest 
(adharma) pervade the entire universe-space (lokakasa). 

The word ‘krtsna’ indicates all-pervasiveness. The media of motion 
and of rest are not situated in the universe like the pitcher in the 
house. These two pervade the entire universe (without leaving any 
inter-space), in the manner of the oil in the sesamum seed. And all 
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these interpenetrate without any obstruction, as these are possessed 
of the capacity of accommodation (avagdha sakti). 

The material objects having form are different from the non-material 
substances like the medium of motion. These extend from one unit of 
space to numerable, innumerable and infinite units of space. What is 
the nature of their accommodation? 


TTcF^?TTf^ MTH'I'H 11^*11 

[ M^lcdHWj TOW [] <riW>l«*>M 

^ hyF 3TTf^ Tl (TJofT Tf TRsTTcT 3^ 3* 

T’fcl) [ TOT: ] faTO TO ^ f tl 

The forms of matter (pudgala) occupy (inhabit) from one 
space-point (pradesa) onwards. 

One elementary particle (paramanu) occupies one space-point 
(pradesa). Two elementary particles, either combined or separate, 
occupy either one or two space-points (pradesa). Three elementary 
particles, either combined or separate, occupy one, two or three space- 
points (pradesa). In the same way, molecules of numerable 
(samkhyata) , innumerable (asamkhyata) and infinite (ananta) atoms 
occupy one, numerable (samkhyata) or innumerable (asamkhyata) 
space-points (pradesa) of the universe-space (lokakasa). Now, it stands 
to reason that the non-material (amurta) substances such as the 
media of motion and of rest can be accommodated in the same place at 
the same time without obstruction. But how can it be possible in case 
of material (murta) objects? It is possible even in case of material 
(murta) objects too as these have the nature of getting accommodated 
and of getting transformed into subtle forms. As the lights from many 
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lamps in a room intermingle without causing obstruction to each 
other, in the same manner, the material (murta) objects can get 
accommodated in the same space at the same time. It should be 
understood in this manner from the authority of the Scripture also: 
“The universe is densely (without inter-space) filled with variety of 
infinite-times-infinite forms of matter (pudgala) of subtle (suksma) 
and gross (sthula) nature in all directions.” 

What is the nature of accommodation (avagaha) of souls (jlva) in the 
space? 


3wVsAUwr*rrfc^ wIcrPTrR ii^ii 

[ Tjftcjf 3[ 3TH^I i? 

3IWITcf^ RFI SfifK T{ f| 

The souls (jlva) inhabit one of innumerable (asamkhyata) 
parts, etc., of the universe-space (lokakasa). 

The universe-space (lokakasa) is taken over from sutra 5-12. The 
universe-space is divided into innumerable (asamkhyata) parts. Each 
part is one of innumerable (asamkhyata) parts. This part is the 
starting point. The souls occupy from a single such part to 
innumerable (asamkhyata) parts. For instance, one soul inhabits one 
unit of space. Similarly, one soul can permeate two, three, four units of 
space up to the extent of the entire universe. But all the souls taken 
together permeate the entire universe. Now a contention arises. If one 
soul occupies one unit of space, how can infinite-times-infinite souls 
with their several bodies find room in the universe-space, which is only 
of the extent of innumerable (asamkhyata) units of space? It should be 
understood that the souls dwell in subtle (suksma) and gross (sthula) 
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forms. The gross ones possess bodies which offer obstruction. But even 
infinite-times-infinite souls in the subtle state (the lowest category of 
souls with one sense only) along with their subtle bodies dwell even in 
the space occupied by a single one-sensed nigoda jlva. There is no 
obstruction among themselves and between them and the gross ones. 
So there is no contradiction in the statement that infinite-times- 
infinite souls reside in the innumerable space-points (pradesa) of the 
universe. 

It has been said that one soul is of the same units of space as the 
universe. How, then, can a soul reside in one unit of space (the 
universe- space divided into innumerable parts)? Should not each soul 
permeate the entire universe? 


ii^ii 

[ ydlucidj qffci ['sn&T ^ff 

affc #1 ^ Wfa dlcblcbm ^ 

^mrf 3 w 'll 

The soul (jlva) occupies, like the light of the lamp, from 
one to innumerable (asamkhyata) parts of the universe- 
space (lokakasa) due to the contraction and expansion of 
its space-points (pradesa). 

Though the soul is intrinsically non-material (amurta), still it assumes 
material (murta) form on account of beginningless bondage with 
karmas. And it dwells in small or big bodies on account of its karmic- 
body (karmana sarlra). It, thus, has the nature of contraction and 
expansion, like the light of the lamp. And, therefore, it can dwell in 
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one, two, etc., of the innumerable parts of the universe-space 
(lokakasa). The analogy is that the light of the lamp lit in an open space 
extends far and wide, but extends only to the extent of the casing or the 
room in which it is placed. 

It is contended that the media of motion (dharma) and of rest 
(adharma) will become one by their commingling with one another 
because of reciprocal spatial interpenetration. But it is not so. Though 
there is reciprocal commingling of the substances, these do not give up 
their intrinsic nature. It has been said in the Scripture: “The six 
substances (dravya), occupying the same space, though mutually 
interpenetrate and give accommodation to one another, yet these 
always maintain their individual identity, not losing their respective 
qualities, general and special.” (see Pahcastikaya’, verse 7). 

If so, let the distinctive nature of these substances (dravya) be 
mentioned. 



[ WT cT^IT f^lfcT ^ W<\ 

4 /^idT i) wr w U3i4|c|, i # [ 

WHT: ] 5FT Tf sfk WR tl 

The functions of the medium of motion (dharma) and the 
medium of rest (adharma) are to assist motion and rest, 
respectively. 

That which takes an object from one place to another is ‘gati ’ - motion. 
The opposite of this is ‘sthiti’ - rest. What is ‘upakara’ - assistance? 
The sutra refers to assistance in motion and in rest. The medium of 
motion (dharma) and the medium of rest (adharma) render assistance 
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in form of facilitating motion and rest, respectively. Just as the water 
facilitates movement of the fish, similarly the medium of motion 
(dharma) facilitates movement of the souls (jiva) and the forms of 
matter (pudgala) tending to move. Just as the earth gives support to 
objects like the horse, similarly the medium of rest (adharma) is the 
common medium of rest for the souls (jiva) and the forms of matter 
(pudgala) tending to rest. 

It is contended that the word ‘upagraha’ in the sutra is unnecessary as 
the word ‘upakara’ should be sufficient. But it is not unnecessary, for 
it is intended to avoid misinterpretation according to the order of the 
words. Misinterpretation can be that as the words ‘dharma’ and 
‘adharma’ combine with words ‘motion’ and ‘rest’ consecutively, the 
soul (jiva) and the matter (pudgala) should also get combined in the 
same manner. The interpretation would then be: ‘the medium of 
motion (dharma) assists the motion of the souls, and the medium of 
rest (adharma) assists the rest of the matter.’ The word ‘upagraha’ is 
used to avoid such a misinterpretation. 

Should the assistance rendered by the medium of motion (dharma) 
and the medium of rest (adharma) not attributed to the space (akasa) 
which is all-pervasive (sarvagata)? No, the space (akasa) has another 
function; it gives room to all substances including the medium of 
motion (dharma) and the medium of rest (adharma). If we attribute 
these several functions to space, then there can be no distinction of the 
universe (loka) and the non-universe (aloka). 

Again, it is contended that the functions - rendering assistance in 
motion and in rest - performed by the medium of motion (dharma) 
and the medium of rest (adharma) are also performed by the earth 
(prthivi) and the water (jala). What then is the use of the media of 
motion and of rest? But it is untenable. The earth and the water are 
special causes and the media of motion and of rest are general causes. 
Moreover, several causes do produce a single effect. 

Another question is raised. Since the medium of motion (dharma) and 
the medium of rest (adharma) are of equal potency, motion and rest 
will oppose each other and cancel out each other’s force. But it is not so 
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because the media of motion and of rest are not active forces but only 
passive media. 

The disputant argues that as these are not seen, like the non-existent 
horns of a donkey, these do not exist. No. There is no difference of 
opinion among the learned of all schools of thought on this point; 
indeed, all men of wisdom admit the existence of objects, both visible 
and invisible. Further, the reason advanced by the disputant is 
fallacious as far as we are concerned. All substances, without 
exception, reflect in the perfect knowledge of the Omniscient. He 
knows perfectly and directly the non-material substances too. The 
saints well-versed in the Scripture know these substances from the 
teachings of the Omniscient. 

If the existence of the media of motion and of rest, which are beyond 
the senses, is established from their functions, from what function is 
the existence of invisible space inferred? 


3TTcFTW7TcRTF: 11*411 

[ 3TcFn^ : ] TFFcT s^f ^ - tdT, ^ 

[ 3Hcbltd'W ] Tpq tl 

The function of the space (akasa) is to provide accommo¬ 
dation (avagaha). 

‘Upakara’ - assistance - is supplied from the previous sutra. The 
assistance rendered by the space (akasa) is to give room to the other 
substances (dravya), such as the souls (jiva) and the matter (pudgala). 
Now, it is proper to say that the space gives room to the souls and forms 
of matter which are characterized by activity. But the media of motion 
and of rest are inactive (niskriya) and eternally pervasive. How can 
penetration apply to these substances? The objection is untenable, as 
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penetration is established by convention. For instance, the space 
(akasa) is spoken of as pervading everywhere, although there is no 
movement. This is because the space (akasa) exists everywhere. 
Similarly, though there is no penetration by the media of motion and of 
rest, it is attributed conventionally as these permeate the entire 
universe-space. Another question is raised. If the characteristic of the 
space (akasa) is to give room to other objects, then there would be no 
obstruction of objects such as stones by steel, adamant and so on, and 
of cows and others by walls, etc. But there is obstruction. Hence it is 
destitute of the nature of giving room to other substances. But this 
objection is untenable. The obstruction in the instances given is 
mutual between gross objects like steel and stones. So this does not 
affect the capacity of the space (akasa) to give room to other objects. In 
the instances given, obstruction is offered by the objects only and not 
by the space (akasa). Further, steel, wall, etc., are gross objects and 
these do not give room to each other. This is not the fault of the space 
(akasa). Subtle forms of matter do give room to each other. If it is so, 
this is not the special characteristic of the space (akasa), as this is 
present in others also. But there is no contradiction in this. The 
capacity to allow common accommodation to ah substances is the 
special characteristic of the space (akasa). It cannot be said that this 
characteristic is absent in the non-universe space, for no substance 
gives up its inherent nature. 

The help rendered by the space (akasa) has been described. Then what 
is the help rendered by the matter (pudgala)l 


: y run mi hi : ii^ii 

[ ¥lfle||^4H: UIUIIMMI: ] WT, TT W WWW T - 

mkrfc 3 ft ii 
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The function of the matter (pudgala) is to form the basis 
of the body (sarira), the organs of speech (vacana) and 
mind (mana), and respiration (pranapana). 

It is contended that this is improper. What is improper? The question 
was, ‘What is the help rendered by the matter?’ and, as the answer, the 
marks (laksana), bodies, etc., of the matter (pudgala) are provided. No, 
it is not improper. The marks (laksana) of the matter (pudgala) are 
described later (as that which is characterized by touch, taste, smell 
and colour). But here the help rendered by the forms of matter to the 
souls is described. Five kinds of bodies, such as the gross (audarika), 
etc., have been described already. Some of these are invisible because 
these are subtle (suksma). Others are visible. The karmic matter 
which is the cause of these bodies is also included in the term ‘bodies’ 
or sarira. Taking the karma as matter (pudgala), the forms of matter 
are said to render help to the souls (jiva). But some say that the 
karmic-body (karmana sarira) is non-material as, like the space 
(akasa), it has no form. Only gross bodies having form can be 
considered material. But it is not so. The karmic-body (karmana 
sarira) is material for its fruition depends on the contact of material 
objects. For instance, paddy, etc., ripen on contact with the water and 
other things which are material. In the same manner the karmic-body 
(karmana sarira) also ripens in the presence of molasses, thorns, etc. - 
external objects of attachment and revulsion. Hence karmic-body 
(karmana sarira) must be ascertained to be material. 

Speech (vacana) is of two kinds, physical (dravyavacana) and 
psychical (bhavavacana) . The psychical-speech (bhavavacana) arises 
on destruction-cum-subsidence (ksayopasama) of energy-obstructing 
(viryantaraya) , sensory-knowledge-obscuring (matijhdndvarana) and 
scriptural-knowledge-obscuring (srutajnanavarana) karmas, and on 
the rise of physique-making karma (namakarma) of limbs and minor 
limbs (angopanga). It is, therefore, material; without the presence of 
such karmic matter, the psychical-speech (bhavavacana) is not 
possible. Prompted by the active soul endowed with the capacity of the 
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psychical-speech (bhavavacana), the physical-speech (dravyavacana) 
comes into existence. Hence the physical speech (dravyavacana) too is 
material. Secondly, the physical speech (dravyavacana) is the object of 
the sense of hearing; this also indicates that it is material. Why the 
speech (vacana) is not the object of the other senses? Just as the nose 
smells odour and is incapable of perceiving taste, etc., similarly, the 
senses other than the ears are incapable of grasping speech sounds. Is 
the speech (vacana) non-material? No, it is material. For it is perceived 
through the senses composed of the matter, it is obstructed by material 
objects like the wall, it is intercepted by adverse wind, and it is 
overpowered by other material causes. 

The mind (mana) is of two kinds, physical (dravyamana) and psychical 
(bhavamana). The psychical-mind (bhavamana) has capacity-to- 
comprehend (labdhi) and cognition (upayoga) as its marks (laksana). 
These are dependent on matter; therefore, the psychical-mind 
(bhavamana) is material. Similarly, owing to destruction-cum- 
subsidence (ksayopasama) of knowledge-obscuring (jhandvarana) and 
energy-obstructing (viryantaraya) karmas, and on the rise of 
physique-making karma (namakarma) of limbs and minor limbs 
(ahgopahga), particles of matter get transformed into the physical- 
mind (dravyamana) that assists the soul in examining the good and 
the evil, remembering things, etc. Hence the physical-mind 
(dravyamana) also is material. It is contended that the mind is a 
different substance, that it is bereft of colour (form), etc., and that it is 
of the size of the atom. Hence it is improper to consider it as material. 
But this contention is untenable. How? Is the mind connected with the 
senses and the soul or not? If it is not connected, then it cannot be of 
assistance to the soul, nor can it be of use to the senses. If it is 
connected, then the ‘atomic’ mind connected with one point cannot 
leave that point and be of use to the other parts (of the soul or the other 
senses). Nor can it be said to rotate like the potter’s wheel on account 
of an invisible force (adrsta), as there can be no such capacity. If this 
invisible force (adrsta) is the attribute of non-material and inactive 
soul, it too must be inactive. Being inactive itself, it cannot be the 
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cause of activity elsewhere. For instance, the wind is endowed with 
activity and touch, and it is naturally the cause of the wafting of plants 
and trees. But the invisible force (adrsta) mentioned above is quite 
different from it, and hence it cannot be the cause of activity. 

The soul with the destruction-cum-subsidence (ksayopasama) of 
energy-obstructing (viryantaraya) and knowledge-obscuring (jndna- 
varana) karmas, and on the rise of physique-making karma 
(namakarma) of limbs and minor limbs (angopanga), exhales air from 
the lungs; it is called the breath-of-life (prana). The same soul inhales 
air from the atmosphere; it is called the breath-of-inhalation (apdna). 
These, the breath-of-life (prana) and the breath-of-inhalation (apdna), 
also are helpful to the soul, as these enable it to live. The three - the 
mind, the breath-of-life (prana) and the breath-of-inhalation (apdna) - 
must be understood to be material. How? These meet with resistance, 
etc., by material objects. The mind stops functioning by thunderbolt, 
etc., which strike terror in the hearts of the living beings. It is also 
overpowered by intoxicating liquor, etc. Respiration is obstructed by 
covering the face with the palm or the cloth. It is also subjugated by 
phlegm. But a non-material substance cannot be obstructed or 
subjugated by material objects. It is from this that the existence of the 
soul is proved. Just as the motion of a puppet equipped with 
mechanical contrivances for moving the limbs signifies the agent who 
directs the motion, so also the activities, such as inhalation and 
exhalation, prove the existence of the active soul. 

Are these alone the help rendered by forms of matter (pudgala)? Or is 
there anything else? 


iroii 

[ W dlidd muilMihjiyd ] Tp, affc W TT 

- ^ ^ WR tl 
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The function of the matter (pudgala) is also to contribute 
to pleasure (sukha), suffering (duhkha), living (jivita), 
and death (marana) of living beings (jiva). 

Owing to the presence of the internal causes of karmas which produce 
pleasant-feelings (sata) and unpleasant-feelings (asata), and in 
consequence of association with external causes such as the objects, 
the dispositions of agreeableness or affliction are pleasure (sukha) and 
suffering (duhkha), respectively. The continuance of respiration in a 
being owing to the presence of the age-determining (ayuh) karma is 
called living (jivita). The cutting off or destruction of respiration is 
death (marana). The matter (pudgala) renders help to the soul in 
these respects. How? These arise in the presence of material causes. It 
is contended that the word ‘upagraha’ in the sutra is unnecessary as 
this section deals with ‘upakara’. But it is not unnecessary. It is 
intended to indicate the help rendered by the matter (pudgala) to 
material objects. For instance, bronze is purified by certain ashes, 
water is purified by clearing nuts called ‘kataka’ and steel is tempered 
with the help of water. The word ‘ca’ - also - is intended to include 
other kinds of help. Thus, other kinds of help are also rendered by the 
matter (pudgala). Just as the body (sarira), etc., are constituted by the 
matter (pudgala), in the same way, sense-organs such as the eyes also 
are the help rendered by the matter (pudgala). 

After indicating the assistance given by the matter (pudgala), the help 
rendered by the souls (jiva) is described. 


WWlVHSl IR^II 

[ 4lc|HWj Tjftcjf cfr [ tlWlW: ] T fH x R Tf brfbxT #1T, ^ 
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The function of the souls (jiva) is to help one another. 

The word ‘paraspara’ means reciprocity of action. ‘Parasparopa- 
graha ’ means rendering help to one another. That is the help rendered 
by the souls (jiva) to one another. What is it? It is mutual help as 
between the master and the servant, and the teacher and the taught. 
The master renders help to the servant by giving him money. And the 
servant serves the master by doing him good and protecting him from 
the evil. The preceptor teaches what is good here and in the next world 
(birth) and makes his disciples follow his teachings. And the disciple 
benefits his preceptor by following him and by his devoted service. 
What is the purpose of the repetition of the word ‘upagraha’l Taking 
cue from the previous sutra, it indicates that living beings are also the 
cause of pleasure fsukha), suffering (duhkha), living (jivita), and death 
(mar ana) of one another. 

If every existing thing must be of help, what is the help rendered by the 
time (kala) which is also existent? 


clJH'NffUl'mfphAII: ^ cbTcW IR^II 

[ cf#TT mRuih-I ] ^TT, mRu||H, tsF^TT, 

wr sffc mm [ cbiH'W ] 3 mi ^ ti 

Assisting substances in their continuity of being through 
gradual changes (vartana), in their modification 
(parinama), in their movement (kriya), in their 
endurance (paratva) and in their non-endurance 
(aparatva), are the functions of time (kala). 

Although substances, like the medium of motion (dharma), 
incessantly attain new modes (paryaya) due to own inherent capacity, 
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still external instrumental cause - bahya sahakari karana - is 
required for this attainment. The external instrumental cause - bahya 
sahakari karana - which helps the substances attain new modes 
(paryaya) incessantly - termed ‘vartana’ - is the time (kala) 1 . Hence, 
assistance in the continuity of being through gradual changes - 
‘vartana’ - is the function of the time (kala). The mode (paryaya) of the 
substance changes and the time (kala) is the causal agent in this 
activity. If it is like this, is the time (kala) with-activity (kriydvdnap 
For instance we say, ‘The disciple studies and the preceptor helps him 
study’. Here the preceptor too is with-activity (kriyavana). But there is 
nothing wrong in this. Even an auxiliary cause is spoken of as a causal 
agent. For instance, we say that the dried cowdung-fire is the cause of 
study (in cold weather). Here the dried cowdung-fire is only an 
auxiliary cause. Similarly the time (kala) is a causal agent in the 
change of mode (paryaya). How is it ascertained as the time (kala)? 
There are particular activities, namely, instant, etc., and cooking, etc., 
which are referred to as an instant of time, cooking time, and so on, by 
convention. But, in this conventional usage as an instant of time, 
cooking time, and so on, the term (samjha) ‘time’ (kala) is 
superimposed. And this term ‘time’ (kala) signifies the existence of 
‘real’ (mukhya) time (kala), which is the basis of the conventional or 
secondary (vyavahara or gauna) time. How? This is because the 
secondary must imply the real. 

The mode (paryaya), without vibration, of a substance attained on 
annihilation of a particular quality, and on origination of another 
quality is its modification (parinama). The modifications (parinama) 
of the soul (jiva) are anger (krodha), etc. The modifications (parinama) 


1 - The incessant origination (utpada), destruction (vyaya), and 
permanence (dhrauvya) that all substances (dravya) undergo in their state 
of being - satta - is called ‘vartana’. ( see ‘Nayacakko’, verses 135-136). 
Thus, ‘vartana’ refers to the imperceptible, minute changes that go on 
incessantly, every instant, in all substances. 
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of matter (pudgala) are colour, etc. In the same way, modifications 
(parinama) take place in the medium of motion (dharma), the medium 
of rest (adharma), the space (akasa) and the time (kala). This 
modification (parinama) is due to the rhythmic rise (vrddhi) and fall 
(hani) - satgunahanivrddhi - in their ‘avibhaga-praticcheda’ as all 
these substances have intrinsic ‘agurulaghuguna’. The intrinsic 
‘agurulaghuguna’ is the general (sadharana) quality-mode (guna- 
paryaya) of these substances. 

Movement (kriya) is characterized by vibration. It is of two kinds, 
causal (prayogika) and natural (vaisrasika). The motion of the cart, 
etc., is causal, and that of the clouds, etc., is natural. 

Endurance (paratva) and non-endurance (aparatva) are of two kinds: 
with respect to place (ksetra) and with respect to time (kala). As this 
section deals with time, only the latter is considered. The substance 
that is enduring in respect of time (kala) is termed ‘paratva’, and the 
one which is not so enduring is termed ‘aparatva’. 

The help rendered to substances in their continuity of being (vartana), 
etc., proves the existence of time (kala). It is contended that continuity 
of being (vartana) should be sufficient as modification (parinama), 
etc., are secondary, being its subdivisions. But modification, etc., are 
not unnecessary. The amplification is intended to indicate the two 
kinds of time (kala), the real-time (mukhya-kala or paramartha-kala 
or niscaya-kala) and the conventional-time (vyavahara-kala). The 
real-time has its mark (laksana) as continuity of being (vartana), and 
the conventional-time has its marks (laksana) as modification 
(parinama), etc. The conventional-time is determined (recognized) by 
modification in other substances, which are ascertained by others. It is 
threefold, the past (bhuta), the present (vartamana) and the future 
(bhavisyat). In the real-time the conception of time is of primary 
importance, and the idea of the past, the present and the future is 
secondary. In the conventional-time, the idea of the past, the present 
and the future is of prime importance, and the idea of real-time is 
subordinate. This is because the conventional-time depends on the 
substances endowed with-activity (kriyavana), and on the real-time. 
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What are the special marks (laksana) of the matter (pudgala)! 


wfwwcrijfcw: IR^II 

[ Wf TFT cjufcM: ] JH, ^ affc ^ 

[ ^ f| 

The forms of matter (pudgala) are characterized by touch 
(sparsa), taste (rasa), smell (gandha) and colour (varna). 

What is touched or touching alone is touch (sparsa). It is of eight kinds, 
namely, soft (komala), hard (kathora), heavy (bhari), light (halka), cold 
(thahda), hot (garma), smooth (snigdha) and rough fruksa). What is 
tasted or tasting alone is taste (rasa). It is of five kinds: bitter (tita), 
sour (khatta), acidic (kadua), sweet (mitha) and astringent (kasaila). 
What is smelt or smelling alone is smell (gandha). It is of two kinds: 
pleasant smell (sugandha) and unpleasant smell (durgandha). Colour 
is of five kinds: black (kala), blue (nila), yellow (pila), white (safeda) 
and red (lala). The foregoing are the principal divisions. And the 
subdivisions of each of these may be numerable (samkhyata), 
innumerable (asamkhyata) and infinite (ananta). These - touch, taste, 
smell and colour - are always associated with the matter (pudgala). 
For instance, we speak of the (Indian) fig tree possessing milky juice. A 
question is raised. In sutra 5-5, it has been said, ‘Things which have 
form - rupl - constitute the matter (pudgala)) And, it has been 
explained that form (colour) includes taste, smell and touch also. Thus 
the characteristics of the matter have already been established. This 
sutra, therefore, is unnecessary. But this is untenable. Sutra 5-4 says, 
‘The substances (dravya) are eternal (nitya), fixed-in-number 
(avasthita) and colourless (arupi)’. That would imply that matter also 
is non-material - arupi - like the rest. Sutra 5-5 was intended to 
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exclude that view. The present sutra is intended to explain the 
distinctive characteristics of the forms of matter (pudgala). 

The particular modes (paryaya) of the matter (pudgala) are 
mentioned in the next sutra. 





®RT TOTPT ^ 

TT^FT 

(37R7R), 3RTFR, WT, 3P ^ t, 

3T^ifq ^ *ft fl 

Sound (sabda), union (bandha), fineness (suksmatva), 
grossness (sthulatva), shape (sanisthana), division 
(bheda), darkness (andhakara), image/shadow (chaya), 
warm light (atapa) and cool light (udyota) also are modes 
(paryaya) of the matter (pudgala). 

Sound is of two kinds. One partakes of the nature of languages and the 
other is different from it. The first again is of two kinds, sounds which 
are expressed (indicated) by letters - with the script, and sounds which 
are not expressed by letters - without the script. Languages having the 
script are rich in literature. The well developed languages serve as 
means of intercourse among civilized persons, and other languages 
among primitive peoples. The latter kind of sounds (i.e. sounds not 
having the script) is the means of ascertainment of the nature of 
superior knowledge amongst creatures with two or more senses. Both 
these kinds of sounds are produced by the efforts of the living beings, 
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not by nature. Sounds not partaking of the nature of languages are of 
two kinds, causal and natural. Natural sounds are produced by the 
clouds, and so on. The causal sound is of four kinds - tata, vitata, 
ghana, and sausira. Sound produced by musical instruments covered 
with leather, namely, the drum, the kettle-drum, the large kettle¬ 
drum, etc., is ‘tata’. Sound produced by stringed instruments such as 
the lute, the lyre, the violin, and so on, is ‘vitata’. Sound produced by 
metallic instruments, such as the cymbal, the bell, etc. is ‘ghana’. 
Sound produced by wind-instruments such as the flute, the conch, 
etc., is ‘sausira’. 

Union (bandha) is of two kinds, natural and that produced by the 
efforts of human beings. The first kind of union (bandha) is caused by 
the mixing of smooth and rough particles of matter (positive and 
negative electric charges) in lightning, meteoric showers, rainfall, fire, 
rainbow, etc. Union produced by the efforts of human beings is 
twofold, union of the non-living things, and union of the living and the 
non-living. Instances of union of the non-living things are resin, wood, 
and so on. The second kind of union consists of bondage of karma and 
nokarma with the soul (jiva). 

Fineness (suksmatva) is of two kinds, extreme and relative. Extreme 
fineness is found in the indivisible atoms. Instances of relative 
fineness are the wood-apple, myrobalan, plum, etc. Grossness 
(sthulatva) also is similarly of two kinds, extreme and relative. The 
instance of extreme grossness is the biggest molecule of matter 
pervading the entire universe. Instances of relative grossness are the 
plum, myrobalan, wood-apple, palmyra fruit, etc. 

Shape (samsthana) is of two kinds, that which can be defined and that 
which cannot be defined. The regular geometrical shapes such as the 
circle, the triangle, the rectangle, the square, the globe, etc., are 
instances of the first variety. The shapes which are haphazard and 
irregular, e.g., of the clouds, are those which cannot be defined. 

Division (bheda) or separation is of six kinds. Illustrations of these 
kinds are: 1) sawing a piece of wood, 2) grinding barley, wheat, etc. into 
flour, 3) breaking a pitcher, etc., into potsherds and other fragments, 
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4) threshing out black gram, green gram, etc., 5) dividing mica into 
many layers, and 6) emission of sparks of fire on hammering a red-hot 
iron-ball. 

Darkness (andhakara) is the opposite of light; it obstructs vision. 

An image/shadow (chaya) results from obstruction of light by an 
object. It is of two kinds, images as seen in a mirror and uninverted 
images like the shadow. In the first of these, the left side becomes right 
and the right side becomes left. 

Warm light (atapa) is heat and light combined, emanating from the 
sun, etc. Cool light (udyota) is the light issuing from the moon, the 
firefly (glowworm), jewels, etc. 

A1 these, sound (sabda), etc., are modes (paryaya) of the matter. And 
those in which these modes (paryaya) are produced are forms of the 
matter. Other modes (paryaya) of the matter, such as the impulse, the 
blow, etc., as described in the Scripture, are included by the particle 
‘ca’ in the sutra. 

The divisions of the matter (pudgala) are mentioned next. 


3TTJTcT: IRMI 

[ 3TTJTCT: TOSTT: ] 3 ^ 4t TTOf ^ ^ 3 ^ TOT 

^ tl 

The atoms (anu) and the molecules (skandha) are the two 
divisions of the matter (pudgala). 

That which occupies one space-point (pradesa) and possesses the 
capacity to produce the modes of touch, taste, etc., is called the atom 
(anu). Since the atom (anu) occupies just one space-point (pradesa), it 
is the smallest unit of the matter (pudgala)-, hence the name ‘anu’. 
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Because of its minuteness, it is the beginning, the middle and the end. 
It has been said in the Scriptures, “The atom is itself the beginning, 
the middle and the end. That indivisible substance (dravya) which 
cannot be perceived by the senses is the atom (anu, paramanu). ” 

The collections of atoms which, in their gross state, can be taken by the 
hand and handled are the molecules (skandha). Conventionally, if 
action is present in a few instances, by synecdoche it can be extended 
to other versions too. Hence, the word ‘molecule’ (skandha) also 
applies to molecules consisting of two or more atoms, which cannot be 
so handled. Though the matter (pudgala) has infinite subclasses, still 
it is divided into two main classes, atoms (anu) and molecules 
(skandha). The plural is used in the sutra to indicate the infinite 
subclasses of matter that subsist on these two main classes. In this 
sutra the two terms ‘anu’ and ‘skandha’ are mentioned separately, 
without being combined into a compound, to indicate their connection 
with the two previous sutra. The atoms are characterized by touch 
(sparsa), taste (rasa), smell (gandha) and colour (varna). Molecules, 
however, are characterized by sound (sabda), union (bandha), fineness 
(suksmatva), grossness (sthulatva), shape (samsthana), division 
(bheda), darkness (andhakara), image/shadow (chaya), warm light 
(atapa) and cool light (udyota), besides, of course, by touch, taste, smell 
and colour. 

Are these modes of the matter (pudgala), atoms (anu) and molecules 
(skandha), beginningless, or with a beginning? As these originate, 
these have a beginning. In that case how are these formed? First the 
origin of molecules (skandha) is described. 


ir^ii 
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Molecules (skandha) are formed by fission (bheda), fusion 
(sanghata) and division-cum-union (bheda-sanghata). 

The splitting of molecules (aggregates) by internal and external 
causes is fission (bheda). The collection together of separate things is 
fusion (sanghata). It is contended that since fission and fusion are two, 
the dual, and not the plural, should be used in the sutra. The plural is 
used to include the third, namely, the combination of fission and 
fusion. It is explained thus. By the combination of two separate atoms, 
a molecule occupying two space-points (pradesa) is formed. By the 
combination of a molecule of two space-points with one atom or the 
combination of three atoms, a molecule of three space-points is 
formed. A molecule of four space-points is produced by the 
combination of two molecules of two atoms each, of one molecule of 
three atoms with one atom or of four atoms. Similarly, by the fusion 
(combination) of numerable (samkhyata), innumerable (asamkhyata), 
infinite (ananta) and infinite-times-infinite (anantdnanta) atoms, the 
molecules of respective space-points (pradesa) are formed. By the 
splitting (fission) of such molecules, molecules in size up to the 
smallest, comprising of two atoms, are produced. Similarly, by the 
process of fission and fusion in the same instant, molecules of two 
atoms, and so on, are formed. These are produced by fission of some 
molecules and fusion of others. Thus the formation of molecules is 
described. 

Now the origin of the atom (anu) is described. 


[ 3TUT: ] ^ 3 tl 

The atom (anu) is produced only by fission (bheda). 
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When a rule, well-established, is enunciated, it is for the purpose of 
imparting it definiteness or certainty. The rule is that the atom (anu) is 
produced by fission (bheda) alone; it is not produced by fusion, or by 
combination of fission and fusion. 

A question is raised. While origin of molecules has satisfactorily been 
explained as by fusion (sanghata), why was it necessary to mention the 
combination of fusion and fission? The next sutra provides the answer. 


$WfWI«rf ir^ii 

[ ^ 3 %sTFl ^ TTfRTTWqJ ^ 

■sfk ^ dybd i?fd ^ cicHH ITfTT '§‘1 

The molecules (skandha) produced by the combined 
action of fission (bheda) and fusion (sanghata) can be 
perceived by the eyes. 

The molecules (skandha) composed of even infinite number of atoms 
may or may not be perceivable by the eyes. How do the molecules 
which are not perceivable by the eyes become perceivable by the eyes? 
These become perceivable by the combined action of fission (bheda) 
and fusion (sanghata), and not by fission alone. What is the reason for 
this? When a molecule of minute size splits, it does not give up its 
minuteness. Hence it must remain unperceivable as before. Again, 
when a minute molecule splits but simultaneously combines with 
another molecule, it gives up its minuteness and attains grossness. 
Then it becomes perceivable by the eyes. 

The special (visesa) characteristics of substances such as the medium 
of motion (dharma) have been described. But the common (samanya) 
characteristic has not been mentioned. This must be described. 
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^^c^risrninT ir^ii 

[ 5^r^xrTTT] ^ ^ r\m [fl^] W (3}fk^) tl 

The mark (laksana) of a substance (dravya) is existence 
(being or sat). 

That which exists, i.e., marked by existence (sat), is a substance. 
What is existence (sat)? 


oert ^cft] # ^ [tft] 

TTf TFT, ii 


Existence (sat) is with (yukta) origination (utpada), 
destruction (vyaya) and permanence (dhrauvya). 

The substance (dravya) is of two kinds: the animate (cetana) and the 
inanimate (acetana). These two kinds of substances do not ever leave 
their essential characteristic (of sat)-, still, due to internal and external 
causes, each instant, these attain new states of existence. This is 
origination (utpada). For instance, the origination (utpada) takes 
place of the pitcher from the clay. Similarly, the loss of the former state 
of existence is destruction (vyaya). The loss of the lump shape of the 
clay is destruction (vyaya). As there is no destruction (vyaya) or 
origination (utpada) of the inherent nature or quality of the substance 
(dravya), it is also characterized by permanence (dhrauvya). The 
quality of being permanent is permanence (dhrauvya). For instance, 
the clay continues to exist in all states - the lump, the pitcher and in 
the broken parts. Existence (sat) is thus accompanied by origination 
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(utpada), destruction (vyaya) and permanence (dhrauvya). It is 
contended that ‘yukta’- ‘with’ - applies to objects which are different. 
For instance, Devadatta is ‘with’ a stick (danda). In that case, the 
existence of the three states as well as the substance which is said to be 
‘with’ the three states is not possible. But this objection is untenable. 
The word ‘with’ is applied from the point of view of highlighting 
distinction even in case of things which are not different. For instance, 
there is the usage that the pillar is with (characterized by) strength. 
Thus, as origination (utpada), destruction (vyaya) and permanence 
(dhrauvya) have mutual inseparable togetherness - avinabhava - it is 
proper to use the word ‘with’. Or, the word ‘yukta’ - ‘with’ - means 
collection or combination. The words 1 yukta’ (with), ‘samahita’ 
(collection) and ‘tadatmaka’ (of that nature) are synonyms. Thus, 
‘existence (sat) is with origination (utpada), destruction (vyaya) and 
permanence (dhrauvya)’ means ‘existence (sat) is of the nature of 
origination (utpada), destruction (vyaya) and permanence 
(dhrauvya)’. It comes to this. Origination (utpada) and the other two 
are the marks (laksana) of the substance and the substance is that 
which is under consideration (laksya). From the point of view of modes 
- paryayarthika nay a - these three are different from one another and 
also from the substance (dravya). From the point of view of the 
substance - dravydrthika naya - these three are not different 
mutually and from the substance. Hence it is appropriate to consider 
these three as marks (laksana) of the substance under consideration 
(laksya). 

In sutra 5-4 it is mentioned that the substances (dravya) are eternal 
(nitya). What is ‘nitya’ or permanence? 


cT^TTcSR fen? Il^ll 
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Permanence (nitya) is indestructibility of own-nature 
(tadbhava). 

Own-nature (tadbhava) is explained now. That which is the cause of 
recognition - pratyabhijhana - is own-nature (tadbhava). Recognition 
- pratyabhijhana - does not occur accidentally; its cause is the 
continuance of the own-nature (tadbhava) of the substance. The 
knowledge that ‘this is the same thing that I saw earlier’ is recognition 
(pratyabhijhana). If it be considered that the old thing has completely 
disappeared and that an entirely new thing has come into existence, 
then there can be no recognition (pratyabhijhana). Without the 
feature of recognition (pratyabhijhana) all worldly relations based on 
it would come to naught. Therefore, the indestructibility of the 
essential nature - the own-nature (tadbhava) - of the substance is its 
permanence (nitya). But this should be taken from one particular 
point of view. If the substance be permanent from all points of view, 
then there can be no change at all. And, in that case, transmigration as 
well as the way to liberation would become meaningless. 

A contention arises. It is a contradiction to attribute permanence 
(nitya) as well as impermanence (anitya) to the same substance. If it is 
permanent, there can be no destruction and origination, and 
impermanence would be negatived. If it is impermanent, there can be 
no continuance in its nature, and permanence would be negatived. 

The next sutra explains that there is no contradiction in that. 


3tf2wHfl5rrffa«i5l: 11^ II 


[ 3rffcrRffcl f^: ] sffc 7 fP T RTT 3T^T Tf 

wfa ^ frrfe f i 


215 










Tattvarthasutra 


The seemingly contradictory attributes (dharma) are 
established from the points of view, whether primary 
(arpita) or secondary (anarpita). 

The substance has infinite attributes (dharma). The particular 
attribute (dharma) under consideration and, therefore, primary 
(mukhya) as per the need of expression, is called ‘arpita’ or ‘upanlta’. 
The other attributes (dharma), not under consideration and, 
therefore, secondary (gauna) as per the need of expression, are called 
‘anarpita’. This means that though other attributes are present in the 
substance but since, at that particular time, are not under 
consideration, these are secondary attributes. Thus, depending on the 
point of view, contradictory attributes are established in a single 
substance. For instance, there is no contradiction in the same person 
Devadatta being a father, a son, a brother, a nephew, and so on. In each 
case, the point of view is different. From the point of view of his son he 
is a father, and from the point of view of his father he is a son. Similarly 
with regard to his other designations. In the same manner, from the 
point of view of its general (samanya) qualities, the substance (dravya) 
is permanent (nitya). From the point of its specific (visesa) qualities - 
the modes - the substance (dravya) is impermanent (anitya). Hence 
there is no contradiction. These two, the general (samanya) and the 
specific (visesa), are the two points of view that reconcile apparent 
contradictions and make possible worldly intercourse. 

A question is raised. That which exists is governed by the doctrine of 
manifold points of view (relative pluralism). Therefore, it is proper 
that molecules (skandha) are formed by division (bheda), union 
(sahghata) and division-cum-union (bheda-sahghata). But there is 
this doubt. Are molecules (skandha) of two atoms (anu), and so on, 
formed by mere union, or is there any peculiarity? The reply is this. 
When there is union of atoms, these are transformed by combination 
into one object which is a molecule. Again, a question is raised: if it is 


216 





so, why is it that certain atoms combine and certain others do not, 
though all of these are of the nature of the matter (pudgala)1 The 
answer is that though the atoms are not different as far as their nature 
as the matter (pudgala) is concerned, their infinite (ananta) modes 
(paryaya) exhibit unique transformations. These transformations 
establish combinations in the following manner: 


W^W 

[ sfa ^ w [ ®rt: ] Ht, 

WTFJsff TTT OT tl 

Combination of atoms takes place by virtue of their 
greasiness (snigdhatva) and roughness (ruksatva). 

The matter (pudgala) is called ‘snigdha’ when, owing to the internal 
and external causes, the mode (paryaya) that is ‘greasy’ is manifested. 
Similarly, the matter (pudgala) that has the mode (paryaya) which is 
rough is called ‘ruksa’. The matter (pudgala) that is smooth has 
greasiness (snigdhatva) as its attribute (dharma). The matter 
(pudgala) that is rough has roughness (ruksatva) as its attribute 
(dharma). Greasiness and roughness are the attributes or qualities. 
Greasiness (snigdhatva) and roughness (ruksatva) are the causes of 
combination of two atoms, etc., of the matter (pudgala). When there is 
combination - intermingling - between two atoms (anu) of greasy and 
rough attributes, a molecule (skandha) of two atoms is produced. In 
the same manner, the molecules of numerable (samkhyata), 
innumerable (asamkhyata) and infinite (ananta) space-points 
(pradesa) are produced. The attribute of greasiness (snigdhatva) is of 
one, two, three, four, numerable, innumerable and infinite divisions. 
The attribute of roughness (ruksatva) also is of the same proportions. 
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There are atoms (anu) possessing these two properties. Greasiness 
(snigdhatva) is present in increasing degrees in water, goat’s milk, 
cow’s milk, buffalo’s milk, camel’s milk, ghee, etc. Roughness is 
present in increasing degrees in dust, ash, sand, etc. In the same way, 
the atoms (anu) have these attributes of greasiness (snigdhatva) and 
roughness (ruksatva) in varying degrees. 

Combination of atoms takes place by virtue of these attributes of 
greasiness (snigdhatva) and roughness (ruksatva), in general. The 
followingsi^ra highlights the exceptions. 


113* 11 

[jyjiHiHj ^ OTI 

Combination does not take place between atoms of the 
lowest degrees of the two attributes. 

Here, jaghanya’ means the lowest and ‘guna’ means degree (of the 
attribute). Those which possess the lowest degree of the attribute are 
the lowest degree. There is no combination between atoms which are 
characterized by the lowest degree of greasiness or roughness. It is as 
follows. There is no combination of one degree of greasiness with one, 
two, numerable, innumerable or infinite degrees of greasiness. In the 
same manner, there is no combination of one degree of greasiness with 
one, two, numerable, innumerable or infinite degrees of roughness. 
Similarly, it should be understood with regard to one degree of 
roughness. 

If so, it would imply indiscriminate combination among all degrees of 
greasiness and roughness other than those of the lowest degree. The 
next sutra mentions further exceptions. 
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There is no combination between atoms of the equal 
degrees of the same attribute. 

The term ‘sadrsa’ means ‘of the same kind’ or ‘of the same class’. The 
term ‘gunasamya’ means ‘of the same degree’. This is what is implied. 
There is no combination between two degrees of greasiness and two 
degrees of roughness, three degrees of greasiness and three degrees of 
roughness, two degrees of greasiness and two degrees of greasiness, 
two degrees of roughness and two degrees of roughness. This should 
be extrapolated for other degrees of these attributes too. If so, what is 
the need of the term ‘of the same kind’? It is intended to indicate that 
combination takes place when there is difference in the degrees of 
greasiness or roughness. 

From this it follows that there would be combination between atoms of 
the same kind and the opposite kind, if there be difference in the 
degrees of greasiness and roughness. The next sutra indicates the 
particular condition for combination to take place. 
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^rf^chlf^'^ll'fl 11^ II 

JJUIHI ^ aqfacF Tjarj (^cfc^i) ^ # *F*% 

ITfal 'll 

There is combination only when the degree of greasiness 
or roughness is higher by two units. 

With the exception of the lowest degree (sutra 5-34), wherever there is 
difference of two degrees in greasiness and roughness, whether even 
or odd, there is combination of similar or dissimilar types (greasiness 
with greasiness, roughness with roughness, and greasiness with 
roughness). This implies that combination takes place between 
similar and dissimilar types of atoms, if there is difference in degrees 
of either property by two units. There is no combination in all other 
instances. It is as follows. There is no combination of an atom of two 
degrees of greasiness with one, two or three degrees of greasiness. But 
there is combination of it (an atom of two degrees of greasiness) with 
four degrees of greasiness. The same (greasiness of two degrees), 
however, does not combine with five, six, seven, eight, numerable, 
innumerable and infinite degrees of greasiness. Similarly, there is 
combination of three degrees of greasiness with five degrees of 
greasiness. But there is no combination of this (greasiness of three 
degrees) with other than five degrees of greasiness. Greasiness of four 
degrees combines with (either two or) six degrees of greasiness, but 
not with the rest. Similarly, it must be understood in other instances. 
In the same manner, roughness of two degrees does not combine with 
that of one, two or three degrees. But it combines with roughness of 
four degrees. The same does not combine with five and higher degrees 
of roughness. Similarly, it should be understood that there is 
combination of roughness of three degrees, etc., with that of two 
degrees higher than itself. It should be understood similarly with 
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regard to dissimilar types (i.e., greasiness and roughness). It is said in 
the Scripture: “With the exception of the lowest degree, wherever 
there is difference of two degrees in greasiness and roughness, there is 
combination between similar or dissimilar types, such as greasiness 
with greasiness, roughness with roughness, and greasiness with 
roughness.” 

What is the purpose of declaring that combination takes place with 
higher degree of greasiness and roughness only? 


GRfcfsiclfr MlflU'llfWl ^ II3V9II 

[ [ ®RT ] T{ [ 3TfST^r ] Sffe Tjuj 

« [ mfiunfiichl ] Tjq 

qiwH wt ^tt im ii fqfcra ti) 

In the process of combination, the atom with higher 
degree of the attribute transforms the other. 

The term ‘guna’ which means degree (of the attribute) is under 
reference (sutra 5-34). ‘Adhikau’, therefore, implies higher degree (of 
the attribute). ‘Parinamika’ is that which causes transformation. 
Causing transformation means to impart another nature (mode), like 
that by treacle. Treacle, full of sweetness, transforms particles of dust, 
etc., that stick to it, by imparting its sweetness to these. In the same 
way, the atom with higher degree of the attribute transforms the one 
with lower degree, that combines with it. So, the atom with greasiness 
and roughness of four degrees causes transformation in the atom with 
greasiness and roughness of two degrees, which combines with it. On 
combination, the previous individual states of the combining atoms 
disappear and a new third state is manifested. Thus, oneness in the 
two kinds of atoms is produced after combination. Otherwise the two 
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would appear separate in spite of the union, as in case of the cloth 
woven with black and white yarn. If combination is governed by the 
rule enunciated, the duration of thirty sagaropama kotakoti, etc., of 
knowledge-obscuringkarmas, etc., becomes appropriate. 

Existence (sat) is characterized by origination (utpada), destruction 
(vyaya) and permanence (dhrauvya) (see sutra 5-30). Now substance 
(dravya) is defined in another way. 


113411 

[TJUTipfacRiJ T pi sffc wfa [5^1] tl 

That which has qualities (guna) and modes (paryaya) is a 
substance (dravya). 

The one which has qualities (guna) and modes (paryaya) is said to be 
one with qualities and modes. That in which qualities (guna) and 
modes (paryaya) exist is a substance (dravya). It has already been 
explained ( sutra 5-30) that from the point of view of modes - 
paryayarthika naya - three is difference between the attributes and 
the substance (dravya). From the point of view of the substance - 
dravydrthika naya - three is no difference. Hence it is appropriate to 
consider these - qualities (guna) and modes (paryaya) - as marks 
(laksana) of the substance (dravya) under consideration (laksya). 
What are qualities (guna) and what are modes (paryaya)? Those 
characteristics which exhibit association (anvaya) with the substance 
are qualities (guna). Those characteristics which exhibit distinction or 
exclusion (vyatireka) - logical discontinuity, ‘when the pot is not, the 
clay is,’ - are modes (paryaya). The substance (dravya) possesses both. 
In essence, that which makes distinction between one substance and 
another is called the quality (guna), and the modification of the 
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substance is called its mode (paryaya). The substance (dravya) is 
inseparable (residing in the same substratum - ayutasiddha) from its 
qualities (guna), and permanent (nitya). That which distinguishes one 
substance from other substances is its distinctive (bhedaka) quality 
(guna). The presence of this quality proves its existence. The absence 
of distinctive qualities would lead to intermixture or confusion 
between substances. For instance, the substance of soul (jiva) is 
distinguished from the matter (pudgala) and other substances by the 
presence of its distinctive qualities, such as knowledge. The matter 
(pudgala) is distinguished from the souls (jiva) by the presence of its 
distinctive qualities, such as form (colour), etc. Without such 
distinguishing characteristics, there can be no distinction between the 
souls and the matter. Therefore, from the general (samanya) point of 
view, knowledge, etc., are qualities always associated with the soul, 
and qualities like form, etc., are always associated with the matter. 
Their modifications, which are known from particular (visesa) point of 
view, are modes (paryaya). For instance, in the souls (jiva), the modes 
(paryaya) are knowledge of the pitcher, knowledge of the cloth, anger, 
pride, etc., and in the matter (pudgala) these are intense or mild odour, 
colour, etc. The collection or aggregate of qualities (guna) and modes 
(paryaya), which somehow is considered different from these, is called 
the substance (dravya). If the aggregate were completely (from all 
points of view) the same, it would lead to negation of all - the 
substance (dravya), the qualities (guna) and the modes (paryaya). This 
is explained thus: if the aggregate of mutually different qualities be 
considered one and the same as qualities, the aggregate itself would 
become non-existent, as these are mutually different. The form 
(colour) is different from the taste, etc. If the aggregate is same as the 
colour, and the colour being different from the taste, etc., the 
aggregate is bound to be different from the taste, etc. Therefore, the 
conclusion would be that colour alone is the aggregate. But one colour 
is not fit to become an aggregate or a collection. Hence it leads to the 
negation of the aggregate. And, with negation of the aggregate, its 
constituents too are negated. It would lead to negation of the 
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substance (dravya) and the qualities (guna). Similarly, it must be 
considered in case of taste, etc. Therefore, the aggregate of qualities 
must be admitted to be somehow - from particular point of view - 
same as the qualities. 

The substances (dravya), whose attributes have been described, are 
entitled to be called substances. The next sutra mentions the 
substance (dravya) not as yet explained. 


113^ ii 

[ cFiFT: ] [^T] sFT tl 

The time (kala) also is a substance (dravya). 

The sutra is ‘kalasca’ - ‘the time (kala) also’. What is meant by ‘also’? 
The word ‘substance’ (dravya) is to be inserted. How is the time (kala) 
a substance (dravya J? Because it has the characteristic attributes of a 
substance. Substance has been defined in two ways. ‘Existence is with 
origination (utpada), destruction (vyaya) and permanence 
(dhrauvya)’. (sutra 5-30). And, ‘that which has qualities (guna) and 
modes (paryaya) is a substance (dravya)’. (sutra 5-38). Both these 
definitions apply to the time (kala). It is explained as follows. The time 
(kala) exhibits permanence (dhrauvya) based on its internal cause - 
svanimittaka - because it persists in own nature (svabhava). 
Origination (utpada) and destruction (vyaya) in the time (kala) are 
based on external causes - paranimittaka - and also due to internal 
causes - svanimittaka - in view of the rhythmic rise and fall, 
‘agurulaghuguna’. Further, the time (kala) also has two kinds of 
attributes (guna), general (samanya or sadharana) and particular 
(visesa or asadharana). The particular (visesa or asadharana) 
attribute (guna) of the time (kala) is assisting substances in their 
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continuity of being through gradual changes - vartana - and the 
general attributes include lifelessness (acetanatva), without having a 
form (amurtatva), minuteness (suksmatva) and power of maintaining 
distinction with all other substances (agurulaghutva). The modes 
(paryaya) of the time (kala), characterized by origination (utpada) and 
destruction (vyaya), must be similarly established. Since both the 
definitions of the substance (dravya) apply to the time (kala), it is 
established as an independent substance, like the space (akasa). The 
marks (laksana), like vartana, of the time (kala) have already been 
defined in sutra 5-22. 

Why is the time (kala) mentioned separately? This also must have 
been mentioned along with the medium of motion (dharma), etc., in 
sutra 5-1 itself. No. If the time had been included there, plurality of 
space-points (pradesa) would apply to it. That is undesirable, as we 
cannot attribute multitude of space-points (pradesa) to the time, 
neither from real (niscaya) nor from figurative or conventional 
(vyavahara) points of view. The time (kala) is not a ‘kaya’ or ‘body’. 
With regard to the medium of motion, etc., multitude of space-points 
has been mentioned from the real (niscaya) point of view. For instance, 
it has been mentioned that there are innumerable (asamkhyata) 
space-points (pradesa) in the medium of motion (dharma), the 
medium of rest (adharma) and in each individual soul (jiva,). (sutra 5- 
8). Similarly, multitude of space-points is attributed to the atom with a 
single space-point, figuratively, from a certain point of view, called 
purvottarabhava prajhapana naya. But for the time (kala) there is no 
multitude of space-points from either point of view, real and 
figurative. Therefore, the time (kala) has no spatiality (kayatva). Now 
a question is raised. In sutra 5-7, it is mentioned that the medium of 
motion (dharma), the medium of rest (adharma) and the space (akasa) 
are also without-movement (niskriya). This would imply that the time 
(kala) should be with-movement in the same manner as has been 
interpreted in case of the souls (jiva) and the forms of matter 
(pudgala). So, the time (kala) should have been included in sutra 5-6 
before the space (akasa). No, it is not so. The time (kala) should not 
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have been included there. If the time were included there, the 
substance (dravya) of the time (kala) would be interpreted as an 
indivisible whole (i.e., one single continuum). Therefore, the time is 
mentioned separately here. What is the extent of the time if it is 
manifold? The static (niskriya) time-atoms (kalanu) exist throughout 
the universe-space, each space-point (pradesa) being occupied by one 
time-atom. It has been said in the Scripture: “The real time - niscaya 
kala - is of the extent of the space-points of the universe, pervading the 
entire universe-space (lokakasa). Each particle or unit of the real time 
is distinct and occupies one unit of space; these innumerable particles 
of real time, thus, exist in the entire universe-space, like heaps of 
jewels.” (see ‘Dravyasamgraha’ ,\e rse22). 

The substances (dravya) that have multiple (many) space-points 
(pradesa) exhibit the oblique-collection (tiryakpracaya or pradesa- 
pracaya)-, tiryakpracaya is the collection of space-points (pradesa) in 
all directions. The collection of multiple (many) ‘samaya’ is termed 
the upward-collection (urdhvapracaya). All substances (dravya) 
exhibit the urdhvapracaya since these undergo transformation in 
time (kala) - the past, the present and the future. All substances 
(dravya), except the substance of time (kala dravya), exhibit the 
tiryakpracaya. The substance of space (akasa dravya) has inactive 
(niscala), infinite (ananta) space-points (pradesa). The substances of 
medium-of-motion (dharma dravya) and medium-of-rest (adharma 
dravya) have inactive (niscala), innumerable (asamkhyata) space- 
points (pradesa). The substance of soul (jlva) too has innumerable 
(asamkhyata) space-points (pradesa) but these are active since the soul 
(jlva) undergoes expansion and contraction. The substance of matter 
(pudgala dravya) has single space-point (pradesa) with respect to its 
substance (dravya), however, due to its modes (paryaya) arising out of 
union with other atoms, it has two, numerable, innumerable, and 
infinite space-points (pradesa). The substance of time (kala dravya) 
has single space-point (pradesa) since the atoms of time (kalanu) do 
not unite. The five substances (dravya) - the space (akasa dravya), the 
medium-of-motion (dharma dravya), the medium-of-rest (adharma 
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dravya), the soul fjlvaj and the matter (pudgala dravya) - exhibit the 
oblique-collection (tiryakpracaya); the substance of time (kala 
dravya), being a substance of single space-point (pradesa), does not 
exhibit the tiryakpracaya. All substances (dravya) exhibit the upward- 
collection (urdhvapracaya). The upward-collection (urdhvapracaya) 
that the five substances (dravya) - the space (akasa dravya), the 
medium-of-motion (dharma dravya), the medium-of-rest (adharma 
dravya), the soul (jlva) and the matter (pudgala dravya) - exhibit is 
due to the instrumentality of the substance of time (kala dravya)-, 
these undergo transformation due to the substance of time (kala 
dravya). The mode ‘samaya’ of the time (kala) causes transformation 
in the five substances. The upward-collection (urdhvapracaya) of time 
(kala) causes the urdhvapracaya of the five substances (dravya). The 
upward-collection (urdhvapracaya) of time (kala) is by the time (kala) 
itself; its transformation is the mode ‘samaya’. The time (kala) itself is 
the substantive-cause (upadana karana) as well as the instrumental- 
cause (nimitta karana) of the urdhvapracaya of the time (kala). For 
the upward-collection (urdhvapracaya) of the other five substances 
(dravya), the substantive-cause (upadana karana) is the substance 
(dravya) itself and the instrumental-cause (nimitta karana) is the 
urdhvapracaya of the substance of time (kala). (see ‘Pravacanasara’, 
p. 182-184). 

The existence of a substance is characterized by simultaneousness of 
origination (utpada), destruction (vyaya), and permanence 
(dhrauvya). Without the space-points ( pradesa) of the substance 
(dravya), its existence cannot be maintained. If not even one space- 
point (pradesa) is attributed to the substance of time (kala), the root of 
its existence will vanish. One may argue, why not accept just the mode 
of ‘samaya’ without the existence of the atom of time (.kalanu)1 The 
answer is that the mode of ‘samaya’ cannot sustain itself without the 
associated permanence (dhrauvya) of the substance (dravya) that is 
the atom of time (kalanu). The support of the mode of ‘samaya’ is the 
atom of time (kalanu) havingjust one space-point (pradesa). With this 
scheme, the origination (utpada), the destruction (vyaya), and the 
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permanence (dhrauvya) in the substance of time (kala dravya) can 
occur simultaneously. Someone else may argue, why not consider the 
substance of time (kala dravya) as one indivisible whole occupying the 
whole of the universe-space (lokakasa), rather than as innumerable 
atoms of time (kalanu) filling up the universe-space? The answer is 
that if the substance of time (kala dravya) is one indivisible whole, the 
mode of ‘samaya’ cannot be established; only when the indivisible 
atom of matter (pudgala-paramanu) traverses slowly from one space- 
point (pradesa) to the other, the mode (paryaya) of the time ‘samaya’ 
appears as the time-atoms (kalanu) are different in the two space- 
points. One may argue next that if the substance of time (kala dravya) 
is considered to be an indivisible whole comprising innumerable 
space-points (pradesa) filling up the universe-space (lokakasa), as the 
indivisible atom of matter (pudgala-paramanu) traverses slowly from 
one space-point (pradesa) to the other, the mode (paryaya) of the time 
‘samaya’ can be established. This argument entails great fault. If the 
substance of time (kala dravya) is considered to be an indivisible 
whole, there can be no difference of mode (paryaya) of the time 
‘samaya’. As the indivisible atom of matter (pudgala-paramanu) 
would traverse from one space-point (pradesa) to another, it will 
encounter the same mode of the time ‘samaya’ in all space-points 
(pradesa). There will be no difference of the time, that is, the ‘samaya’. 
The mode of the time ‘samaya’ can only be established when the time- 
atoms (kalanu) are different in different space-points (pradesa) of the 
space (akasa). The argument has another fault. The substance of time 
(kala dravya) does not exhibit the oblique-collection (tiryakpracaya)-, 
it exhibits only the upward-collection (urdhvapracaya). If the 
substance of time (kala dravya) is considered to be an indivisible whole 
comprising innumerable space-points (pradesa) filling up the universe 
(loka), it must exhibit the oblique-collection (tiryakpracaya). And then 
the oblique-collection (tiryakpracaya) must become the upward- 
collection (urdhvapracaya). This is not tenable. The mode of the time 
‘samaya’ can only be established when the substance of time (kala 
dravya) is considered as comprising the atoms of time (kalanu), each 
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occupying one space-point (pradesa). (see ‘Pravacanasara’, p. 187- 
188). 

The extent of the real (mukhya) time (kola), characterized by the 
instrumentality of change (vartana) in substances, has been 
described. What is the extent of the conventional (vyavahara) time, 
inferred from modifications in substances? 


ir*o|| 

[TT: ] ^ [ 31^RT WJ: ] 3FRT ‘Wl’ M tl 

‘M’ ^TcT WI tl ci^HcbM ^ # t 

cT^TTfr ^ 3FRT 4 Tn=RT’ tl 

It (the conventional time) consists of infinite (ananta) 
instants (samaya). 

The present consists of one instant. Still the time is said to consist of 
infinite instants, as the instants of the past and the future are infinite. 
Otherwise, this sutra is intended to determine the extent of the real 
(mukhya or niscaya) time (kala). Though the point (unit) of the time is 
one ‘samaya’, it is spoken of figuratively as infinite (ananta), as it is 
the cause of the continuity of being - vartana - underlying infinite 
modes (paryaya). Further, the ‘samaya’ is the smallest unit of the 
time, and multitudes of ‘samaya ’constitute ‘avail’, etc. 

The word ‘samaya’ is used in both senses - dravyarthika and 
paryayarthika. The sense used in this sutra is paryayarthika. Both, 
the real-time (mukhya or niscaya kala) and the conventional- or 
figurative- or empirical-time (vyavahara kala) are established. The 
‘samaya’, the mode (paryaya), is the smallest unit of the empirical¬ 
time (vyavahara kala)-, its multiples are ‘avail’, ‘ucchvasa’, etc. Now 
the mode (paryaya) cannot exist without the possessor-of-the-mode 
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(paryayi). Hence, the real-time (niscaya kala) is also established. 

The substance (dravya) has been defined as that which has qualities 
(guna) and modes (paryaya). (see sutra 5-38). What are qualities? 


[ slcZTTSRTT ] ^ ^ 3TT9R ^ H sfk [ fd^UH ] RRT 

^ ^ [ TJOTT; ] ^ Tgj] f'| 

Those which incessantly have substance (dravya) as their 
substratum and do not have qualities - nirguna - are 
qualities (guna). 

The term ‘dravyasraya’ means the substance (dravya) as the 
substratum. Those which do not have qualities are ‘nirguna’. Those 
which are marked by both these attributes are qualities (guna). The 
qualification ‘without qualities’ - nirguna - excludes molecules of two 
atoms, etc. These molecules of two atoms, etc., have the substance 
(dravya) as their substratum and possess qualities. Therefore, these 
have been excluded by the qualification ‘without qualities’ - nirguna. 
One may argue that modes (paryaya), like the pitcher, have substance 
as their substratum and are without qualities. So the term qualities 
(guna) would apply to these (modes) also. But it is not so. The term 
‘dravyasraya’ implies that qualities must reside incessantly in the 
substance (dravya). Because of this qualification, the modes (paryaya), 
which are occasional, are not considered as the qualities (guna). 

The word transformation - parindma - has been used several times 
(e.g., sutra 5-37). What is the meaning of ‘parinama’l 
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[ ■^TcT: ] ^ (f^OTM, f^Rr^r) t [ mRuiw: ] 

# rfwtm ti 

The condition (change) of a substance is its transforma¬ 
tion - parinama. 

Some say that qualities (guna) are separate from the substance 
(dravya). Is that acceptable to you? No, says the commentator. From 
the point of view of designation (samjha), etc., qualities (guna) are 
different from the substance (dravya). Yet, from another point of view, 
qualities (guna) are not different from the substance (dravya) as these 
are not found without the substance and are just its transformation - 
parinama. If it is so, what is transformation - parinama ? It is 
explained as follows. The condition or form in which the substance, 
such as the medium of motion (dharma), exists is its transformation - 
parinama. The transformation - parinama - is of two kinds, 
beginningless (anadi) and with a beginning (sadi). The condition or 
form, i.e., parinama, of facilitating movement of the medium of 
motion (dharma) is, from the general (samanya) point of view, 
beginningless (anadi). From the specific (visesa) point of view, the 
same is with a beginning ( sadi). 


ii ^fci wrt: ii 

^ ^ ❖ 
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CHAPTER-6 

INFLUX OF KARMAS 


The souls (jiva) and the non-souls (ajiva) have been expounded. Now 
the next category, influx (asrava) of karmas, is expounded. 

cb'Worr^*H:^nf ^rrn: ii^ii 

[ chl-Mcn^OH: cRlf ] ykk, ^RR sfk TR %RT ( ATTrHT it 
- IRR-RvR) [ ] RpT tl 

The activity (kriya or karma) of the body (sarira), the 
speech (vacana), and the mind (mana) is ‘yoga’. 

The words body (sarira), etc., have already been explained. ‘Karma’ 
and ‘kriya’ are synonyms. The activity of the body (sarira), the speech 
(vacana), and the mind (mana) is called ‘yoga’. The vibration in the 
space-points (pradesa) of the soul (atma) is yoga. Depending on the 
cause, yoga is threefold: bodily-activity (kayayoga), speech-activity 
(vacanayoga) and thought-activity (manoyoga). These are elaborated 
as follows. Bodily-activity (kayayoga) sets vibration in the space- 
points (pradesa) of the soul (atma) on assimilation of one of the seven 
kinds of karmic-matter-fit-to-turn-into-body (kayavargana) 1 , 
consequent on destruction-cum-subsidence of the energy-obstructive 


1 - Bodily-activity (kayayoga) is of seven kinds depending on the specific 
karmic-matter-fit-to-turn-into-body (kayavargana): audarika kayayoga, 
audarika-misra kayayoga, vaikriyika kayayoga, vaikriyika-misra 
kayayoga, dhdraka kayayoga, aharaka-misra kayayoga, and karmana 
kayayoga. (see ‘Vasunandi Sravakacara’, verse 39, p. 47-48). 
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(viryantardya) karmas. Speech-activity (vacanayoga) sets vibration in 
the space-points (pradesa) of the soul (atma) by the mode (paryaya) of 
speech, on attainment of the capacity for speech due to rise of the 
physique-making name-karma (sarira namakarma) on assimilation 
of the karmic-matter-fit-to-turn-into-speech (vacanavargana), 
consequent on destruction-cum-subsidence of the energy-obstructive 
(viryantardya) and sensory-and-words-covering (matyaksaravarana) 
karmas. Thought-activity (manoyoga) sets vibration in the space- 
points (pradesa) of the soul (atma) on the availabilty of the internal 
cause of destruction-cum-subsidence of the energy-obstructive 
(viryantardya) and quasi-sense-covering (noindriyavarana) karmas 
and the external cause of assimilation of the karmic-matter-fit-to- 
turn-into-thought (manovargana). Know that the vibration in the 
space-points (pradesa) of the soul (atma) of the Omniscient-with- 
vibration (sayogakevali) due to the three kinds of the karmic-matter- 
fit-to-turn-into-karmas (vargana) also is ‘yoga’, even though his 
energy-obstructive (viryantardya) and knowledge-obscuring ( jnana- 
varana) karmas have been destroyed. 

The threefold nature of activity -yoga - is admitted. But what is the 
mark (laksana) of influx (asrava)) For the worldly souls, ‘yoga’ is 
influx (asrava). 


3TR5TCT: IRII 

[ TT: ] ^ [ 3TTW: ] tl 

The activity of the body, the speech, and the mind - the 
‘ yoga’ - is the influx (asrava). 

Just as the gate from which the water flows into the lake is called 
‘asrava’, similarly the activity or ‘yoga’, which is the conduit for the 
flow of karmic matter into the soul, is called the influx (asrava). 
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Karmas are said to be of two kinds, merit (punya) and demerit (papa). 
Is activity or yoga the cause of inflow of these two kinds of karmas 
indiscriminately, or is there any distinction? This question is 
answered in the next sutra. 


11^11 

[ ^ [ Tgnm ] ^ sms 3 t sfc 

[ 3^J¥T: ] 3T^X^T [ Ml MW ] TFI ^ 371^4 3 fl 

Auspicious activity - subhayoga - is the cause of merit 
(punya) and inauspicious activity - asubhayoga - is the 
cause of demerit (papa). 

What is auspicious activity - subhayoga - and what is inauspicious 
activity - asubhayoga ? Killing, stealing, copulation, etc., are 
inauspicious bodily-activities. Falsehood, harsh and uncivil language, 
etc., are inauspicious speech-activities. Thoughts of violence, envy, 
calumny, etc., are inauspicious thought-activities. The opposite of 
these are auspicious bodily-activities, speech-activities and thought- 
activities. How is activity classified into auspicious or inauspicious? 
That activity (yoga) which is the consequence of virtuous disposition 
(parinama) is auspicious (subha) activity. That activity (yoga) which is 
the consequence of wicked disposition (parinama) is inauspicious 
(asubha) activity. The distinction is not based on whether the activity 
is the cause of engendering either the auspicious (subha) or the 
inauspicious (asubha) karmas. Ifit were so, there would be no virtuous 
activity as bondage of any kind of karmas is undesirable and even 
virtuous activities are admitted to be the cause of bondage of karmas, 
like the knowledge-obscuring karmas. Therefore the purity or 
impurity of the disposition behind the activity, as mentioned above, is 
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the appropriate mark (laksana) of the auspicious or inauspicious 
activity. That which purifies the soul or by which the soul is purified is 
merit ( puny a); merit is the cause of happy-feeling (sata-vedaniya), etc. 
That which sullies the soul is demerit (papa)-, demerit is the cause of 
unhappy-feeling (asatavedanlya), etc. 

Is this influx (asrava) the same with regard to its effect in case of all 
mundane beings, or is there any distinction? The answer is given in 
the next sutra. 


Wcb'^wrcb'^Wift: 



[Mflfww uiuKifachHi ] cbNMufed ^ Tim ^ 
pfmmn ] <*>NM<fed mi ^ fqfqsr ii 


Activity (yoga) with-passions (sakasaya) and without- 
passions (akasaya) causes influx (asrava) of karmas, 
those that extend transmigration - samparayika - and 
those that shorten transmigration - iryapatha, 
respectively. 


Influx (asrava) is different according to the originator-soul. 
Originator-souls are of two kinds, with-passions (sakasaya) and 
without-passions (akasaya). Passions are called ‘kasaya’ - literally, 
decoction of red colour - since these stain the soul through influx 
(asrava) of the karmic matter. The passions are anger (krodha), pride 
(mana), deceitfulness (maya) and greed (lobha). The person actuated 
by passions is ‘sakasaya’ and the person free from passions is 
‘akasaya’. Transmigration is same as ‘samparaya’. The activity 
(yoga), or karma, that extends transmigration is ‘samparayika’. The 
activity (yoga), or karma, caused by vibrations, but without passions, 
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is called ‘iryapatha’ . These are taken respectively. Influx of 
‘samparayika’ karmas takes place in case of persons with-passions 
(sakasaya) and who are wrong-believers (mithyadrsti). Thus, influx of 
‘samparayika ’ karmas takes place from the first stage ‘mithyadrsti ’ up 
to the tenth stage ‘suksmasamparaya’ of spiritual development 
(gunasthana). And influx of the ‘iryapatha’ karmas takes place in case 
of saints free from passions, from the eleventh stage ‘upasanta- 
kasaya’ till the thirteenth stage ‘sayogakevali’. The ‘iryapatha’ 
karmas do not have the power to bind with the soul. 

Subdivisions of influx (asrava) of ‘samparayika’ karmas are given 
next. 


Refer fel: imil 

[ ^MlPui TO] wfa TOR feTO [ chNHI: TOR: ] TOlTOfr 
TOR TOTOR [ AlddlPl TO ] ftTO TO^ TOR 31RR fe [ fpGRT: 
TO Pd td Pd ] WTO TOfR TORlR M Rit fsFRtf [ WIT: 
fek ] TO TO RTR 39 ^ [Rfel] Rfe (TOTOTpRTO) TORfR 
^ t, 3T§lfd TO TOf TO TOT HTORifRTO TORfR fel f| 

The subdivisions of the former - influx (asrava) of 
‘samparayika’ karmas - are the senses (indriya), the 
passions (kasaya), the vowlessness (avrata) and the 
activities (kriya), of five, four, five, and twenty-five kinds, 
respectively. 

Here five, etc., are taken respectively with the senses, etc. The senses 
are five. The passions are four. The vowlessness is of five kinds. The 
activities are of twenty-five kinds. The five senses (indriya) are touch 
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(sparsana), taste (rasana), smell (ghrana), sight (caksu) and hearing 
(srotra). (see sutra 2-19). The four passions fkasdya) are anger 
(krodha), pride (mana), deceitfulness (maya) and greed (lobha). The 
five kinds of vowlessness (avrata) are injury (himsa), falsehood (anrta), 
stealing (steya), unchastity (abrahma) and attachment-to-possessions 
(parigraha) which will be explained later. 

The twenty-five activities (kriya) are as follows. 

I. Worship, etc., of the (true) deity, the preceptor and the Scripture 
that strengthens right faith is ‘samyaktva kriya’. 2. Due to the rise of 
wrong-belief (mithyatva) , worship, etc., of the (false) deity and others, 
which perverts right-faith is ‘ mithyatva kriya’. 3. The tendency of 
bodily and other activities for going and coming is ‘prayoga kriya’. 
4. The tendency of the ascetic to transgress his vows is ‘samadana 
kriya’. 5. The activity of the ascetic that helps in walking carefully 
(preventinginjury) is ‘iryapatha kriya’. These are five activities. 

6. Acting in anger is ‘pradosiki kriya’. 7. Attempt of a wicked person to 
act in evil ways is ‘kayiki kriya’. 8. The activity of taking weapons that 
cause injury is ‘adhikaraniki kriya’. 9. Causing pain to self or others is 
‘paritapiki kriya’. 10. Harming vitalities such as life, sense-organs, 
energy and respiration is ‘pranatipatiki kriya’. These make up five 
activities. 

II. The desire originating from infatuation to see beautiful forms is 
‘darsana kriya’. 12. The desire to touch, again and again, animate 
objects is ‘sparsana kriya’. 13. Inventing novel objects that assist 
sensual pleasures is ‘pratyayikl kriya’. 14. Leaving excrement in 
places frequented by men, women and animals is ‘samantanupatini 
kriya’. 15. Laying the body etc. on the ground without examining or 
cleaningit is ‘anablioga kriya’. These, again, are five activities. 

16. Doing by one’s own hand what should be done by others is 
‘svahasta kriya’. 17. According approval to wicked activities is 
‘nisarga kriya’. 18. Publicizing sins committed by others is ‘vidarana 
kriya’. 19. Wilful misinterpretation of the Scripture, on rise of the 
conduct-deluding karmas, when unable to carry out the injunctions 
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contained therein is ‘ajhavyapadiki kriya’. 20. The indifference to 
observe the injunctions laid down in the Scripture owing to dishonesty 
or laziness is ‘anakanksakriya’. These five activities pollute the 
conduct. 

21. Indulgence in activities such as piercing, striking, slaughtering, 
and so on, or feeling delight when these are committed by others is 
‘prarambha kriya’. 22. Persevering in one’s attachment to worldly 
objects is ‘parigrahiki kriya’. 23. Deceitful practice in regard to 
knowledge, faith, etc., is ‘maya kriya’. 24. Corroborating another’s 
wrong belief by praising actions based on it is ‘mithyadarsana kriya’. 
25. Not renouncing what should be renounced, owing to the rise of 
karmas hindering restraint, is ‘apratyakhyana kriya’. These five 
activities provide nourishment to influx (asrva) of karmas. (see also 
‘Harivansapurana’ , p. 667-668). 

The senses, the passions, the vowlessness and the activities are the 
causes, and the effect is influx (asrava) of ‘samparayika’ karmas 
which lead to the cycle of births and deaths. 

The threefold activity (yoga) is common to all living beings, except the 
liberated souls (mukta jiva). Does it mean that there is no difference in 
the bondage of karmas and the enjoyment of fruit? No, it is not so. 
Though the activities are found in all living beings, these are of infinite 
varieties according to the dispositions behind these. This is explained 
in the nextsutra. 


«rraTfsi'cb''i' wrffeyN : ii^ii 



3 [ dfevlN: ] 

n f^m\ - i i 

Influx (asrava) is differentiated on the basis of 
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intenseness (tlvra) or mildness (manda) of disposition 
(bhava), intentional (jhata) or unintentional (ajhata) 
nature of disposition (bhava), the substratum 
(adhikarana), and distinct-potency (viryavisesa) of 
disposition (bhava). 

Owing to the external and internal causes, the disposition (bhava) may 
be intense (tlvra) and at other times it may be mild or feeble (manda). 
One proceeds with the intention of killing a being. This is intentional 
(jhatabhava) , for it is done knowingly. Another performs the same 
action out of intoxication or negligence. This is unintentional (ajhata- 
bhava), as it is done unknowingly. The substratum (adhikarana) is the 
receptacle of the substance. Its energy is its distinct-potency 
(viryavisesa). The word ‘bhava’ - disposition - is added to all 
qualifications mentioned. Owing to differences in these causes, the 
nature of influx (asrava) differs as difference in the cause (karana) 
leads to difference in the effect (karya). 

The word ‘adhikarana’ - substratum - has not been explained. The 
word ‘adhikarana’ and its subdivisions are explained next. 


3ffcFWT vsfifcrMkl: I |V9 11 

[ 3TfSTcFTUf ] 3#f^nJl [ 4 )c|m1c||: ] Wfa ^ 

t; ^FT ^ t % ATTcTTT 3 ^ ^T t 

^ Mm im t; hyh 

hrftpdi 


The substrata (adhikarana) are in form of living (jiva) 
and the non-living (ajiva). 
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The characteristic attributes of the soul (the living) and the non-soul 
(the non-living) have been explained already. If so, why are these 
mentioned again? It is to indicate specifically that these constitute the 
substrata (adhikarana), and to indicate their special property as 
substrata (adhikarana). What is it? It is their condition of being the 
instruments of injury (himsa), and so on. It is contended that the soul 
(the living) and the non-soul (the non-living) are two, and so the dual, 
and not the plural, should have been used in the sutra. But it is not so, 
for the modes (paryaya) of these constitute the substrata. The 
substance possessed of specific modes (paryaya) is the substratum, 
and not mere substance. Hence the plural is used. The soul (the living) 
and the non-soul (the non-living) are the substrata of what? From the 
context it means that these are the substrata of influx (asrava). 

The living (jiva) substratum (adhikarana) is described first. 


3TM fc^rfchl R'rf- 

\\ 6 \\ 

RpsfpTl -aft f^tWT Tf [ fa: 
fa: fa: T^[: ] WR favlH T((3x3x3x4 = 108) 

tl 

The first, living-substratum (jivadhikarana) of influx 
(asrava), is of three kinds in terms of planning 
(samrambha), preparation (samarambha) and 
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commencement (arambha)\ of three kinds in terms of 
(three kinds of) ‘yoga’-, of three kinds in terms of doing 
(krta), causing it done (karita) and approval (anumata); of 
four kinds in terms of (four kinds of) passions (kasaya). 

All these, with their combinations, are of one hundred 
and eight kinds. 

Formulating a plan to commit violence, etc., is planning (samrambha). 
Collecting necessary materials for its execution is preparation 
(samarambha). Commencement of it is ‘arambha’. The threefold 
activity (yoga) has already been explained as bodily-activity 
(kayayoga), speech-activity (vacanayoga) and thought-activity (mano- 
yoga). To perform an action by oneself is doing (krta). To get it 
performed by another is causing it done (karita). Endorsement of what 
has been done by another is approval (anumata). Anger (krodha), 
pride (mana), deceitfulness (maya) and greed (lobha) are the four 
passions (kasaya). The word ‘visesa’ differentiates one thing from 
another. It is added to every term: planning, preparation, and so on. 
The substratum of the living comprises combination of all these - the 
first of three kinds, the second of three kinds, the third of three kinds, 
and the fourth of four kinds. 

The living-substratum (jlvadhikarana) due to planning (samrambha) 
is of thirty-six kinds as under: bodily-planning (kaya-samrambha) is of 
twelve kinds: anger-doing-bodily-planning (krodha-krta-kaya- 
samrambha), pride-doing-bodily-planning (mana-krta-kaya- 
samrambha), deceitfulness-doing-bodily-planning (maya-krta-kaya- 
samrambha), greed-doing-bodily-planning (lobha-krta-kaya- 
samrambha), anger-others-bodily-planning (krodha-karita-kaya- 
samrambha), pride-others-bodily-planning (mana-karita-kaya- 
samrambha), deceitfulness-others-bodily-planning (maya-karita- 
kaya-samrambha), greed-others-bodily-planning (lobha-karita-kaya- 
samrambha), anger-approval-bodily-planning (krodha-anumata- 
kaya-samrambha) , pride-approval-bodily-planning (mdna-anumata- 
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kaya-samrambha), deceitfulness-approval-bodily-planning (maya- 
anumata-kaya-samrambha), and greed-approval-bodily-planning 
(lobha-anumata-kaya-samrambha). Similarly, the living-substratum 
(jiv adhikarana) due to speech-planning (vacana-samrambha) is of 
twelve kinds, and due to thought-planning (mana-samrambha) too is 
of twelve kinds. These make up thirty-six. 

In the same manner, there are thirty-six kinds of the living- 
substratum (jlvadhikarana) due to preparation (samarambha) , and 
another thirty-six kinds due to commencement (drambha). All three 
add up to one hundred and eight. The term ‘ca’ is intended to include 
the subtypes of each of the passions (kasaya): that which leads to 
endless worldly existence (anantanubandhi) , that which hinders 
partial self-discipline (apratyakhyana), that which hinders complete 
self-discipline (pratyakhyana), and that which hinders perfect right- 
conduct (samjvalana). 

The non-living (ajiva) substratum (adhikarana) is described next. 


facM-frfarfafMrf wr ir?n 

[ WT] ^FKf 3T#4lfaWT [ idcMdl % ] ^ M 

PdcMdl [ 3RFR ^ % ] ^1 3RFR 

^ W1R] [ iwif ] #T MR ^ fwf ^ 11 

tl 

The non-living (ajiva) substratum (adhikarana) 
comprises production (nirvartana), placing (niksepa), 
combining (samyoga) and activation (nisarga) of two, 
four, two, and three kinds, respectively. 

The word ‘param’ - the rest - indicates that the sutra refers to non¬ 
living (ajiva) substratum (adhikarana) and not to be understood as 
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subdivisions of the living (jlva) substratum. 

‘Nirvartana’ means execution or production. ‘Niksepa’ means placing. 
‘Samyoga ’ means combining. ‘Nisarga ’ means activation. 

The substratum ‘nirvartana’ or production is of two kinds, production 
of the primary attributes (mulaguna nirvartana) and production of 
the secondary attributes (uttaraguna nirvartana). The first is of five 
kinds, namely, production of the body, speech, mind, inhalation and 
exhalation. Making objects of wood, clay, etc., or pictures, comprise the 
second kind. The substratum ‘niksepa’ or placing is of four kinds. 
Placing things on the floor without examining for insects, etc., is 
apratyaveksita niksepadhikarana. Placing things without properly 
cleaning the floor is duspramusta niksepadhikarana. Placing the 
books, the water-pot, the body, etc., quickly in a hurry is sahasa 
niksepadhikarana. Placing things anywhere without care and not in 
an orderly fashion is anabhoga niksepadhikarana. The substratum 
‘samyoga’ or combining or mixing is of two kinds. Mixing food, drink, 
etc., inappropriately is bhaktapana samyogadhikarana. Handling and 
assembling together things and implements without proper 
discrimination is upakarana samyogadhikarana. The substratum 
‘nisarga’ or activation is of three kinds. Activation of the body is 
kayanisargadhikarana. Activation of the speech is vacananisargadhi- 
karana. Activation of the mind is manonisargadhikarana. 

The non-living (ajiva) substratum (adhikarana) of influx (asrava) is 
thus described. 

Influx (asrava) of karmas, in general, has been explained. Now the 
causes of influx of specific karmas must be described. What causes 
influx of the first two kinds of karmas - knowledge-obscuring ( (hand- 
varana) and faith-obscuring (darsanavarana)1 
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[ ddl<*lN f^cT mrHdf>d<|i||fllddlMyidl: ] *TR sfk ^ 

^ TO 3TT^ 3P^4, ftf^T, FT^, 3RRR, 37RTO 
3ifk ^RTF 3 [ ^HdvfdlcKUliTl: ] ^HMWI cT^TJ <^falTOT 
Frqta ^ ti 

Spite against knowledge - pradosa, concealment of 
knowledge - nihnava, non-imparting of knowledge out of 
envy - matsarya, causing impediment to acquisition of 
knowledge - antaraya, disregard of knowledge - asadana, 
and disparagement of true knowledge - upaghata, lead to 
the influx (asrava) of knowledge-obscuring (jhanavarana) 
and faith-obscuring (darsanavarana) karmas. 

When someone is giving an exposition of true knowledge, which is the 
means to the attainment of liberation, another person is spiteful and 
malignant in his attitude towards it. This is spite (pradosa). A person 
seeking knowledge approaches a learned man. But the learned man 
for some reason or other conceals his knowledge saying that he is 
ignorant. This is concealment (nihnava) of knowledge. A man is 
learned. And knowledge is a worthy gift to be given. But out of envy he 
does not teach others. This is envy (matsarya). Impediment (antaraya) 
is placing obstacles in the way of a person acquiring knowledge. 
Disregard (asadana) is renouncing by word or deed knowledge taught 
by another. Blaming true knowledge or calling it false is disparage¬ 
ment (upaghata). What is the difference between disregard (asadana) 
and disparagement (upaghata)? Lack of veneration or non¬ 
appreciation of true knowledge is disregard (asadana). But disparage¬ 
ment (upaghata) is condemning true knowledge as false with the idea 
of destroying it. Thus there is difference between the two. The word 
‘tad’ - ‘that’ - in the sutra refers to knowledge and perception. But it is 
contended that these are not the subjects under discussion, nor have 
these been mentioned. How, then, can these be indicated by ‘that’? 
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The reply is that it can be done from the point of view of the question. 
‘What causes influx of knowledge- and perception-obscuring karmas?’ 
is the question. So, from the point of view of the question, ‘that’ refers 
to knowledge and perception. It means spite, etc., towards the learned 
possessed of knowledge and perception, and their means, as these are 
the basis of knowledge and perception. These (spite, etc.) are the 
causes of knowledge- and perception-obscuring karmas. It is seen that 
the same cause can produce several effects. In the same manner, spite, 
etc., can cause the influx of both knowledge- and perception-obscuring 
karmas. Or spite, etc., relating to knowledge cause the influx of 
knowledge-obscuring karmas. And those relating to perception cause 
the influx of karmas which obscure perception. 

The causes of the influx of knowledge- and perception-obscuring 
karmas have been described. The causes of the influx of the feeling- 
producing (vedanlya) karmas are described next. 


ft^cH l WQ- 

ll^ll 



[ 3TRwftTRiT«iPnf^ ] srft *f, tr affc ^ 


[^:IdVnchdmi5h<dc|^Mri^cHird ] 3*3, cTN, 

rr -qf^R (ThTHtoi) - ^ ] 

^ ROT t I 

Suffering (duhkha), sorrow (soka), agony (tapa), moaning 
(akrandana), injury (vadha) and lamentation 
(pariuedana), in oneself, in others, or in both, lead to the 
influx (asrava) of karmas that cause unpleasant-feeling 
(as at a vedanlya). 
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Suffering (duhkha) is the feeling of pain. The feeling of sadness at the 
loss or separation of desirable or useful things is sorrow (soka). The 
feeling of distress owing to disgrace is agony (tapa). Moaning 
(akrandana) is weeping loudly out of anguish. Injury (vadha) is 
depriving one of life, the senses, strength or vigour, and respiration. 
Lamentation (parivedana) is the loud outcry (wailing) of an afflicted 
person by recalling the achievements of the departed and giving 
expression to these in order to evoke sympathy in others and secure 
help to oneself and others. Now, since sorrow (soka), etc., are only 
subdivisions of suffering (duhkha), there is no need to include all 
these. It is of course true. Still it is desirable or useful to mention a few 
subdivisions or species belonging to the genus or class to facilitate 
understanding. When the word ‘cow’ is not understood, then the 
particulars such as broken horns, black, white, etc., are mentioned in 
order to make it understood. Influx caused by suffering is possible in 
innumerable times the spatial units of the universe. Mention of only 
‘suffering’ (duhkha) would not have highlighted its numerous 
subdivisions. Therefore, a few of its subdivisions are mentioned in 
order to bring home the countless varieties of suffering. Owing to the 
presence of anger, etc., these may arise in oneself, in others and in 
both. All these lead to the influx (asrava) of karmas which cause 
unpleasant-feeling (asdtd vedanlya). 

If it is so, why should the followers of the Arhat practise and preach to 
others such things as pulling out the hair, fasting, standing in the sun, 
and so on? These cause suffering to them and to others. It is true but 
there is nothing wrong in it. The suffering caused by internal passions, 
such as anger, alone leads to the influx of karmas which cause 
unpleasant-feeling (asdtd vedanlya). A compassionate surgeon who 
operates a painful boil on the body of an ascetic free from stings does 
not attract demerit (papa) though, in the process, he causes suffering. 
The presence of mere external cause (without the presence of 
passions) does not produce influx (asrava). In the same way, the ascetic 
who is restive on seeing great misery of the worldly existence and is 
determined to destroy its cause, practises what is laid down in the 
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Scripture with perfect equanimity in order to attain liberation. Since 
there is no evil feeling or wrath or anger even in the presence of 
suffering, there is no bondage of demerit. It has been proclaimed: “The 
implements used in curing the disease are not seen as the causes of 
pain or pleasure; the person undergoing treatment experiences pain 
or pleasure. Similarly, the ways and means adopted in traversing the 
path to liberation are not seen as the causes of pain or pleasure; the 
person treading the path experiences pain or pleasure. ” 

The causes that lead to the influx of karmas which bring about 
unpleasant-feeling (asata vedaruya) have been described. Now the 
causes of the influx of karmas that produce pleasant-feeling (sata 
vedaruya) are described. 


WHIWW 1 1: gnf%: yiHl'fafd 

ii^ii 

[ ^dsIrM^chUll ] TTTfcFTf ^ TffvT affc ^ 3ffrT 

[ ^RWnWTTf^frT: ] OT1WT 3^ 7 $ 
] $ITfR sffc ^TTf^ [ ] 

TUdMdHM ^ ^ f| 

Compassion (anukampa) towards the living-beings 
(bhuta) in general and the devout (vratl) in particular, 
charity (dana), restraint-with-attachment 
(saragasamyama), etcd, contemplation on the 


1 - These are: restraint-with-attachment (saragasamyama), restraint- 
cum-non-restraint (samyamasamyama), involuntary-dissociation 
(akamanirjara) and childish-austerities (balatapa). 
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aforementioned, equanimity (ksanti), and purity (sauca) - 
freedom-from-greed - lead to the influx (asrava) of 
karmas that cause pleasant-feeling (sata vedanlya). 

Living-beings (bhuta) are those who are born in different conditions of 
existence owing to the rise of karmas. The devout (vratl) are those who 
observe the five vows such as non-injury (ahimsa). They are the 
householders, called ‘samyatasamyata’, and the ascetics, called 
‘samyata’, who renounce the world. Fellow-feeling for or distress at 
the sufferings of others, as if these were one’s own, is compassion 
(anukampa). Compassion is towards all living beings in general and to 
those who practise the five vows in particular. Bestowing gifts on 
others with the object of benefiting them is charity (dana). The one 
who makes an effort to put an end to worldly existence, but has not 
given up his attachment (raga), is called ‘saraga’. To restrain oneself 
from undesirable activities towards living-beings and control one’s 
senses is ‘samyama’ - restraint. The ‘samyama’ - restraint - of one 
who is with attachment (saraga), or restraint-with-attachment, is 
‘saragasamyama’. ‘Samyamasamyama’, ‘akamanirjara’, and 
‘balatapa’ are also included by the word ‘adi . ‘Yoga’ is concentration 
or application of the mind. The application of the mind in these - 
compassion (anukampa), charity (dana), and restraint-with- 
attachment (saragasamyama), etc. - is intended in the sutra. 
Equanimity (ksanti) is the renunciation of the four passions (kasaya) 
like anger (krodha). Freedom-from-greed is purity (sauca). The word 
‘iti’ in the sutra indicates ‘these types’. Thus, the worship of Lord 
Arhat and rendering help or service - vaiyavrattya - to the young and 
the old ascetics are also included herein. Though the term living- 
beings (bhuta) includes those who observe vows, they are mentioned 
separately in order to indicate that they deserve compassion chiefly or 
pre-eminently. All these lead to the influx (asrava) of karmas that 
cause pleasant-feeling (sata vedanlya). 

The causes of the influx (asrava) of deluding (mohaniya) karmas are to 
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be described next. Deluding (mohanlya) karmas are of two kinds, 
faith-deluding (darsanamohaniya), and conduct-deluding (cdritra- 
mohaniya). The causes of the influx of the former are mentioned next. 


efecrfa3[crrcr^orr^ ii^ii 

[ <^cifd^Tfto^ciiciufcij<: ] -m, sfk 

3Hc|ufc|K (3#Rmn ^ff "5RR) ^FRT # 

[ ^ 37T^cr ^RUJ f| 

Attributing faults to the Omniscient (kevali), the 
Scripture (sruta), the congregation of ascetics (samgha), 
the true religion (dharma) and the celestial-beings (deva), 
leads to the influx (asrava) of faith-deluding (darsana¬ 
mohaniya) karmas. 

Those whose knowledge is without obstruction are the Omniscients 
(kevali). They possess perfect knowledge. The most worthy disciples, 
called ganadhara, having exceptional brilliance and accomplishment, 
compose sacred texts that expound the Lord’s teachings. These holy 
texts are the Scripture (sruta). The fraternity of ascetics equipped 
with the trio of right faith, right knowledge, and right conduct - 
ratnatraya - is the congregation of ascetics - samgha. The religion 
(dharma) consists in non-injury (ahimsa), as expounded in the 
Scripture. The four orders of celestial-beings (deva) have already been 
described in Chapter 4. Attributing faults to, or slandering, the great 
ones described above is ‘avarnavada’. This is the cause of influx of 
faith-deluding (darsanamohaniya) karmas. Examples of attributing 
faults - avarnavada - are: The Omniscients eat morsels of food and 
conduct themselves like ordinary men. The Scripture recommends 
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meat-eating and drinking of wine. The ascetics are base-born and lack 
in cleanliness, etc. The religion taught by Lord Jina (Tirthahkara) is 
devoid of merit; those who follow it will be reborn as demons. The 
celestial-beings eat meat and drink wine. 

The causes of the influx of the second variety of deluding (mohaniya) 
karmas, conduct-deluding (caritramohaniya), are described now. 


cb , ^r4l , ^irrTflr9rirR , wrw^rR'5rifi , ^ , w nv*n 

[ cbNiiTldiiMj ^ift ^ 3 [ dtamRuiw: ] cft^r -rfvm 

#tt Tfr ^rifer ^ ^ ti 

Intense dispositions induced by the rise of the passions 
(kasaya) cause the influx (asraua) of conduct-deluding 
(caritramohaniya) karmas. 

The passions (kasaya) - anger, pride, deceitfulness and greed - have 
already been described ( sutra 2-6 and 6-4). Rise is ripening. Intense 
dispositions owing to the rise of passions (kasaya) are the cause of the 
influx (asrava) of the conduct-deluding (caritramohaniya) karmas. 
Actuating passions in self, engendering passions in others, debasing 
the conduct of the ascetics, embracing the guise of an ascetic and vows 
with a distressed mind, and so on, lead to the influx of passions-feeling 
- kasayavedaniya - karmas. Then there are dispositions that lead to 
the influx of quasi-passions-feeling - akasayavedaniya - karmas. 
Ridiculing right conduct, laughing at those in distress or misery, 
chuckling in wicked sport, excessive prattle and laughter, and so on, 
cause the influx of laughter - hasya vedaniya - karmas. Desire for 
strange pleasures, disrelish of vows and minor vows, and so on, cause 
the influx of pleasure or liking - rati vedaniya - karmas. Promoting 
dissatisfaction in others, destroying the pleasures of others, 
association with the wicked, and so on, lead to the influx of disliking - 
arati vedaniya - karmas. Bewailing oneself, plunging others into 
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sorrow, rejoicing at others’ lamentation, and so on, cause the influx of 
sorrow - soka vedanlya - karmas. Engulfing self with fear, causing fear 
in others, and so on, lead to the influx of fear - bhaya vedanlya - 
karmas. Disgust at noble deeds and virtuous conduct, taking interest 
in slandering, and so on, cause the influx of disgust - jugupsa vedanlya 
- karmas. Speaking what is untrue, playing tricks upon others, prying 
into others’ faults or weaknesses, intense attachment, and so on, 
cause the influx of the female-sex-inclination - strl vedanlya - karmas. 
Slight anger, mildness, contentment with one’s wife, and so on, cause 
the influx of the male-sex-inclination - purusa vedanlya - karmas. 
Great or intense passions, causing injury to concealed parts, 
assaulting other’s wife, and so on, lead to the influx of the neuter-sex- 
inclination - napumsaka vedanlya - karmas. 

The causes of the influx of deluding (mohanlya) karmas have been 
described. The causes of the influx (asrava) of life-determining (ayuh) 
karmas will now be mentioned. First the causes of the influx of karmas 
that give rise to life in which the fruits are experienced till the end is 
mentioned. 


-fR'cbW^: HWI 

[ 3TRW? Trfw ^FT #TT # 

[ ^ 3iT^r ^i ii 

The influx (asrava) of karmas which lead to life (ayuh) in 
the infernal regions is caused by dispositions of excessive 
activity that result in infliction of pain - aramhha - and 
attachment to possessions - parigraha. 

‘Arambha’ is activity which causes pain and suffering to the living- 
beings. ‘Parigraha’ is attachment to possessions, namely, 
entertaining the thought that ‘this object is mine’. The adjective 
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‘excessive’ applies to both. Thus, excessive infliction of pain and 
excessive attachment to possessions cause the influx (asrava) of life- 
karma (ayuh) which leads to birth in hell (naraka). Perpetual cruel 
activity such as killing, appropriating others’ wealth, excessive 
attachment to worldly objects and black (krsna) thought-colouration 
(lesya) with cruel-concentration (raudradhyana) at the time of death - 
these cause the influx of life-karma (ayuh) which leads to birth in the 
infernal regions. 

The influx of life-karma leading to birth in the infernal regions has 
been described. Now the influx of life-karma causing birth in the 
animal world must be explained. 


tot iiwi 

[TOT] TOT [ cTsfaftro] ^ 3TTTO ^T ^FTC^T fl 

Deceitfulness (maya) causes the influx (asrava) of karmas 
which lead to life (ayuh) in the animal and vegetable 
world - tiryanca. 

Deceitful disposition of the soul caused by the particular conduct- 
deluding (caritramohanlya) karma produces the influx of life-karma 
which leads to birth in the animal and vegetable world - tiryanca. The 
preaching of religion from a perverted attitude, lack of good conduct 
and propriety, desire for cheating others, blue (nlla) and grey (kapota) 
thought-colouration (lesya) with sorrowful-concentration (arta- 
dhyana) at the time of death are the varieties of deceitful conduct. 

The cause of the influx of life-karma leading to birth in the animal and 
vegetable world has been explained. What is the cause of the influx of 
life-karma leading to birth as a human being? 
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[ 3lc*IK«4MRil^* ] 33vT 3TRW? 33vT ^FT ^ 

[ ] t^TT 5 ^ 3IT^r ^FT tl 

The influx (asrava) of karmas which lead to life as a 
human-being (manusya) is caused by dispositions of 
slight activity that result in infliction of pain - arambha - 
and attachment to possessions - parigraha. 

The causes of the influx of karmas which lead to birth in the infernal 
regions have already been described. The opposites of these cause the 
influx of karmas which lead to birth as a human being. To elaborate, 
the following are the causes: humility, gentle disposition, simplicity in 
behaviour, slight passions (kasaya), being free from distressful 
disposition at the time of death, and so on. 

Is that all which causes the influx of life-karma leading to birth as a 
human being? 


T^tiTcWTgJcj’ H 1134II 

[ TcnTTcrm^cT ] TRvT #TT [ ] sft 

^ ^FTTT tl 

Natural mildness (mrduta) also leads to the influx 
(asrava) of life-karma leading to birth as a human being 
(manusya). 

The nature of being mild or gentle is mildness or gentleness - mrduta 
or mardava. To be naturally mild is natural mildness. Natural means 
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which comes without teaching or instruction. This natural mildness 
also leads to the influx of life-karma that causes birth as a human 
being. Why has this attribute been mentioned separately? It has been 
mentioned separately as it also leads to the influx of life-karma that 
leads to birth as a celestial-being. 

Do these alone (as mentioned in sutra 17 and 18) cause the influx of 
life-karma that leads to birth as a human being? No. 


^ ll^ll 

[ ^ sffc sRT # 3T^TR f ^ 

[ ] TTRt Wm -aft 3TT^ c£ 37T^r tl 

Non-observance of vows (vrata) and supplementary-vows 
(silavrata) causes the influx (asraua) of life-karma (ayuh) 
leading to birth among all the four states of existence. 

The word ‘ca’ - ‘and’ - is intended to include what have been referred 
to. Slight activity that results in infliction of pain - arambha - and 
slight attachment to possessions - parigraha - are included herein. 
Thus, slight arambha, slight parigraha, non-observance of vows 
(vrata) and supplementary-vows (silavrata) cause the influx (asrava) 
of life-karma (ayuh) leading to birth among all the four states of 
existence. Vows (vrata) and supplementary-vows (silavrata) are 
explained later on. The dispositions which prompt non-observance of 
vows (vrata) and supplementary-vows (silavrata) cause the influx of 
all the four kinds of life-karmas. The word ‘sarvesam’ means all the 
four states of existence - as the infernal being (naraka), the human 
(manusya), the plant and animal (tiryahca) and the celestial-being 
(deva). Do these lead to birth in heaven also? Yes. Men and women in 
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the lands of paradise (bhogabhumi), without observance of vows 
(vrata) and supplementary-vows (silavrata) are born in heaven after 
death. 

What is the cause of the influx of life-karma that leads to birth as a 
celestial being (deva)? 


ftp rchi'^ wdMiTfi iroii 

[pfi# wwnwMn dicddMiTn ] wppr, 

i? ti 

Restraint-with-attachment (saragasamyama), restraint- 
cum-non-restraint (samyamasamyama), involuntary- 
dissociation (akamanirjara) and childish-austerities 
(balatapa) cause the influx (asrava) of life-karma (ayuh) 
leading to birth as a celestial-being (deva). 

The first two have been explained. Persons confined or bound, or 
imprisoned are forced to endure hunger, thirst, continence, sleeping 
on the floor, dirt and distress without any inclination on their part. 
Still, these lead to dissociation of karmas. This is called involuntary 
dissociation (akamanirjara). ‘Balatapa’ is the observance, by a person 
of perverted faith, of austerities involving unscientific affliction of the 
body and characterized by fraudulent conduct. These cause the influx 
of karmas leading to birth in all four orders of celestial beings (deva). 

Are these alone the cause of the influx of life-karma that leads to birth 
as celestial beings (deva)? No. 
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[ -HUJcM* ^ ] WZFR3 sft ^TRJ ^ 3M ^T ^FTC"T f | 3}S[f^ tsjt 
OTT t ^ 3H^T ^T tl 

Right belief (samyaktva) also causes the influx (asrava) of 
life-karma (ayuh) leading to celestial-birth (deva). 

The influx (asrava) of life-karma (ayuh) leading to celestial-birth 
(deva) is supplied from the previous sutra. Though right belief 
(samyaktva) is mentioned in general as the cause of the influx of life- 
karma (ayuh) leading to celestial-birth (deva), it means birth in the 
heavens (kalpa), commencing from the Saudharma kalpa. How? It is 
because right belief (samyaktva) is mentioned separately. Does the 
rule enunciated in the previous sutra apply uniformly for birth in all 
classes of deva, without distinction? No. Restraint-with-attachment 
(saragasamyama) and restraint-cum-non-restraint (samyamasam- 
yama) lead to birth in the heavens (kalpa), commencing from the 
Saudharma kalpa, for, in the absence of right belief (samyaktva), these 
do not arise. Hence these two are included herein. The purport is that 
right belief (samyaktva), even without observance of vows, also causes 
the influx of life-karma leading to birth as a heavenly (vaimdnika) 
deva. 1 

The causes of the influx of physique-making (nama) karmas have to be 
explained next. First, the influx of inauspicious (asubha) physique¬ 
making (nama) karmas is described. 


1 - Hence, persons with right belief (samyaktva), except those whose 
bondage of life-karma has been accomplished prior to their attainment of 
right belief, will be reborn among the fourth class of deva - heavenly 
(vaimdnika) - and not among the three lower classes, namely, the 
residential (bhavanavasi), the peripatetic (vyantara) and the stellar 
( jyotiska) deva. 
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4)'Jfcf5hrf| fWWcCr^H TTR: IR^II 

[ dlddshdl ] #T T? ^Pdddl [ Pdfl'dldd ^ ] sfk 
3T$tlfa 3TO2TT ¥[ 37^jq^T ¥TR: ] 3¥$¥ ¥TTO4 ^ 3TO 
¥TO1 tl 

Crooked-activity (yogavakrata) and deception 
(visamvadana) cause the influx of inauspicious (asubha) 
physique-making (nama) karmas. 

Activity (yoga) has been explained as of three kinds. ‘Vakrata’ is 
crookedness, and hence crooked-activity (yogavakrata) is crookedness 
of activity ‘Visamvadana’ is deceiving others. Now, the two do not 
appear to be different. Yes, these appear to be the same. But there is 
this difference. Crooked-activity (yogavakrata) applies to oneself but 
deception (visamvadana) refers to others, i.e., misleading others. For 
instance, one is engaged in conduct that leads to heavenly pleasures 
and liberation. He is asked by another to leave it and get engaged in 
other unwholesome practices. This is deception (visamvadana). These 
two kinds of activities cause the influx of inauspicious (asubha) 
physique-making (nama) karmas. By the term ‘ca’ in the sutra, wrong 
belief, envy, fickleness of mind, use of wrong weights and measures to 
benefit oneself, censuring others, praising oneself, etc., are included. 

What are the causes of the influx of auspicious (subha) physique¬ 
making (nama) karmas? 


rrfg[qflrf IR^II 

[ dP^Mtld ] ^TFl STSSffcf ^ TO ^ 

PcNild TO [ ^ 3¥TO ^ ¥TO1 f| 
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The opposites of these, namely, straightforward activity 
and honesty or candour, cause the influx of auspicious 
(subha) physique-making (nama) karmas. 

The opposites are straightforwardness in one’s activities of the body, 
the speech and the mind, and honesty or integrity. The opposites of 
those included by the term ‘ca’ in the previous sutra must also be 
taken. Thus, admiring others, reverence towards the virtuous and 
honouring them, adopting marks of honesty, fear of transmigration, 
avoidance of negligence, and so on, are included. These constitute the 
causes of the influx of auspicious (subha) physique-making (nama) 
karmas. 

Are these alone the causes of physique-making (name) karmas, or is 
there any speciality? Yes. There is the influx of the Tirthahkara name- 
karma (namakarma), which is the cause of infinite, incomparable 
majesty and inconceivable splendour and which affects the conquest 
of the three worlds. If so, let the causes of its influx be enumerated. 


TftsfcbTrcTW IR'tf II 

[ ] 1- [ fcHil'HJ-LNdl ] 2- f^RWWT 

[ ] 3- affc sRTf ^ 3HfcNK 3T§lfcT 

3ff^TR m #TT [ 3^^1*1141 t|4|J|: ] 4- fmxR #W[ 

[ TT^T: ] 5- R&h 37#d Tim Tl #TT 
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[ ] 6-7- TTf^RT ^ ^TFT TT^fT ?R ^FTT 

[ ■HT^nnfsr: ] 8- 9- ^tt^t 

^FTT [ 34^|^l4^4^dUcJ^H^rT: ] 10-13- 3#cT-3w4- 
(^l^TFT) (W) ^ 7T% Rf^R ^FTl 

[ aUd^cbmP^lPui: ] 14- 3H|o|^i|ob ^ ^Tpl R R7R1 
[RPfgRTRRT] 15- RFf 7W sfk [ Ud^HdrHvMHj 
16- ycMHdoHdrd [^fcT rtofeMrcKd ] 3 TTlcR RTTTT 
cftsfo*-d|H4,4 ^ 3W4 4TT ^FTTR tl 

The influx (asraua) of the Tlrthankara name-karma 
(namakarma) is caused by these sixteen: purity of right 
faith - darsanavisuddhi, reverence - vinayasampannata, 
observance of vows and supplementary vows without 
transgression - silavratanaticara, ceaseless pursuit of 
knowledge - abhiksna jnanopayoga, perpetual fear of the 
cycle of existence - samvega, giving gifts (charity) - tyaga, 
practising austerities according to one’s capacity - tapa, 
removal of obstacles that threaten the equanimity of 
ascetics - sadhusamadhi, serving the meritorious by 
warding off evil or suffering - vaiyavrttya, devotion to the 
Omniscient Lord - arhatbhakti, devotion to the chief 
preceptors - dearyabhakti, devotion to the preceptors - 
bahusrutabhakti, devotion to the Scripture - 
pravacanabhakti, practice of the six essential daily duties 
- auasyakaparihani, propagation of the teachings of the 
Omniscient Lord - prabhavana, and fervent affection for 
one’s brethren following the same path - 
pravacanavatsalatva. 
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1. Darsanavisuddhi: Faith in the path to liberation characterized by 
detachment, as preached by Lord Jina, is purity of faith. Right faith 
has been described already. It is characterized by eight qualities, 
freedom from doubt (nihsankitatva), freedom from worldly desire 
(nihkahksita), freedom from revulsion (nirvicikitsitatva), freedom 
from superstitions (amudhadrstita) , development of one’s spiritual 
capacity (upabrnhana) , ensuring steadiness of right faith and conduct 
(sthitikarana), joy and affection towards those following the path 
(vatsalya), and propagation of the true path (prabhavana). 2. 
Vinayasampannata: Reverence is homage to the three-jewels 
(ratnatraya) which lead to liberation and the preceptors and the rest 
who initiate others to the path to liberation. 3. Silavratanaticara: 
Faultless observance, without transgressions, of the vows of non¬ 
injury, etc., and the supplementary vows such as giving up anger, etc., 
which safeguard the vows. 4. Abhiksna jhanopayoga: Incessant 
cultivation of knowledge of the soul and other categories of substances 
is ceaseless pursuit of knowledge. 5. Samvega: It is the perpetual fear 
of the cycle of existence, or transmigration. 6. Tyaga: Charity is of 
three kinds, namely, gift of pure food (aharadana), gift of dispelling 
fear (abhayadana), and gift of right knowledge (jhanadana). The 
giving of these to others according to one’s capacity is charity. 7. Tapa: 
Practising austerities according to one’s capacity is voluntary 
affliction of the body in conformity with the Scripture. 8. Sadhu- 
samadhi: When the treasury is on fire, attempts are made to 
extinguish it, as it benefits all. Similarly, the ascetic is the seat of rare 
virtues of vows and minor vows. Hence any obstacles that threaten the 
equanimity of ascetics are removed. 9. Vaiyavrttya: When suffering is 
imminent to the virtuous ascetics, it is warded off by proper methods. 
10-13. Arhatbhakti, acaryabhakti, bahusrutabhakti, pravacana- 
bhakti: Devotion is the worship of the Omniscient Lord, the chief 
preceptors, the preceptors, and the Scripture. 14. Avasyakaparihani: 
It is performance of the six essential duties at proper times. 15. 
Prabhavana: It is propagation of the teachings of Lord Jina by means 
of knowledge, austerities, gift, and worship. 16. Pravacanavatsalatva: 
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It is love and affection, similar to the tender love of the cow for her calf, 
for one’s brethren. 

These sixteen observances, severally as well as together, are causes of 
the influx (asrava) of the name-karma (namakarma) which leads to 
incarnation as the Tirthankara. 

After describing the influx of physique-making karmas, influx of 
status-determining (gotra) karmas has to be explained. Influx of 
karmas that cause low-status is dealt with first. 


^ ircmi 

[ ^ amt writ ^ftt 

[ ^ ^ w ipft' wt i 

am? ^ff ^rt ^ftt 4 [ 

Jild+4 ^ aumr ^ ti 

Censuring others, praising oneself, concealing good 
qualities present in others and proclaiming noble 
qualities absent in oneself, cause the influx (asrava) of 
karmas which lead to low-status (nlcagotra). 

Censuring others is to proclaim defects in others, whether existing or 
not. This is ‘paraninda’. Proclaiming virtues in oneself is praise. This 
is ‘atmaprasamsa’. These are taken respectively, that is censure of 
others and praise of oneself. The non-manifestation of a thing when 
there is obstruction is concealment. The manifestation of a thing in 
the absence of obstruction is proclaiming it. These two are taken 
respectively, that is concealing existent qualities (in others) - 
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sadgunocchadana - and proclaiming non-existent qualities (in 
oneself) - asadgunodbhavana. These lead to the influx of karmas 
which lead to low-status (nicagotra). 

What is the cause of the influx of karmas that lead to high-status 
(uccagotrap. 


IR^II 

[ dfeMiUk ] ^4^4 Tl fad (Id 

3T§lfcT TOW, 3 HIcHR<I ^TTf4 [ M ] 

d^fd #TT 3T^TR - 4 [ 4t\W4 ] ^lt 

dldd>4 3f?ltd ^1 Tfr^rcf c£ ^ ^FWl tl 

The opposites of those mentioned in the previous sutra 
and humility (namraurtti) and modesty (anutseka) cause 
the influx (asrava) of karmas that lead to high-status 
(uccagotra). 

The word ‘tad’ - ‘that’ - in the sutra refers to the causes of the influx of 
karmas that lead to low-status, just mentioned. ‘Viparyaya’ are the 
opposites. What are the opposites? The opposites are censuring 
oneself, praising others, proclaiming existent qualities (in others), and 
not proclaiming non-existent qualities (in oneself). Bowing before the 
virtuous with veneration is humility - namravrtti or nicaihvrtti. To be 
free from pride in spite of possessing knowledge, etc., is modesty - 
anutseka. To be free from pride means the absence of egotism or 
haughtiness. These cause influx of karmas that lead to high-status 
(uccagotra). 

What is the cause of influx of obstructive (antaraya) karmas? 
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faHcb'<'Ur*RHT4r*4( IR\9|| 


3TS2im-^ 


[ PdHch^um ] rrt, rR, ^ -% f^r rrti tt! 

[ 34^Hld^M ] 3TRTFT R 3^ RT RTRl tl 

Laying obstacles (vighna) (in way of charity, etc.) is the 
cause of the influx of obstructive (antaraya) karmas. 

Charity (dana), etc., have been explained already (see sutra 2-4). 
Laying obstacles in way of these causes influx of obstructive 
(antaraya) karmas. Now an objection is raised. Spite against 
knowledge - pradosa, concealment of knowledge - nihnava, etc., have 
been described as specific causes for the influx of knowledge- and 
perception-obscuring karmas (see sutra 6-10). Are these specific 
causes for the influx of particular karmas or common causes for the 
influx of all karmas without any distinction? If these are admitted to 
be specific causes, then it will contradict the Scripture, for it is said in 
the Scripture that the seven karmas - with the exception of life¬ 
determining (ayuh) karma - flow into the soul simultaneously every 
instant. That will be a contradiction. If, on the other hand, these are 
considered as common causes, then it is not proper to mention these as 
specific causes. The justification is this. There is no fixed rule that the 
enumerated activities will cause bondage of all karmas with regard to 
space-bondage (pradesa bandha). But the enumerated activities cause 
the type of bondage that determines fruition - anubhaga bandha - 
every instant. Therefore, these have been mentioned separately. 


II ^fcl dT^l^dN'HmtilS^TT# WRSEfRT: TRTR: II 

^ ❖ 
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CHAPTER-7 

THE FIVE VOWS 


At the beginning of Chapter-5, while describing influx (asrava), it was 
said, in general, that virtuous (subha) activity is the cause of merit 
(punya). Now the virtuous (subha) activity is explained specifically. 

[ ■farfcT: ] ft^TT, 

RRRSjf TTfcT RlWFI ) - RTR 

wti 3 (444cjch) # n # [ wr] ii 

Desisting (virati) from injury (himsa), falsehood (anrta), 
stealing (steya), unchastity (abrahma) and attachment-to- 
possessions (parigraha) is the (fivefold) vow (vrata). 

It has been described in later sutra(s) that injury (himsa) is severance 
of vitalities out of passion, and so on. Abstaining from these is called 
the vow (vrata). The vow (vrata) is a deliberately declared and self- 
imposed observance. For instance, it can be a declaration in form of 
‘this must be done’ or ‘this must not be done’. A contention is raised. 
The dispositions of injury (himsa), etc., are not permanently present; 
how can these be the factors-of-action (karaka) 1 that are dislodged 


1 - Factors-of-action (karaka) are of six kinds: 1) the doer (karta), 2) the 
activity (karma), 3) the instrument (karana), 4) the bestowal 
(sampradana), 5) the dislodgement (apadana), and 6) the substratum 
(adhikarana). Each of these is of two kinds: empirical sixfold factors-of- 
action (vyavahdra satkaraka) and transcendental sixfold factors-of-action 
(niscaya satkaraka). (see Pravacanasara’, p. 21-23). 
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(apadana)! The answer is that in desisting from these dispositions 
deliberately, there is permanence in dislodgement. Hence these 
become the factors-of-action (karaka) that are dislodged (apadana). 
Let us take the following example. A man desists from virtue. He 
reflects that virtue is difficult to be practised and its fruit is imaginary, 
that is, a matter of faith only. In the same manner, another man who is 
far-sighted reflects as follows. The thoughts of injury, etc., are the 
causes of sin or demerit. And those who indulge in sinful activities are 
punished here itself by the king and his authorities, and are also 
subjected to suffering later (in the next world). Thus, with his 
discriminating knowledge, he desists from injury, etc. Therefore, 
when the person desists from such activities using intellect or 
discrimination, it is appropriate to attribute permanence to 
dislodgement (apadana), which is a factor-of-action (karaka). 

The word ‘desisting’ (abstaining) is added to every one of the terms - 
desisting from injury, desisting from falsehood, desisting from 
stealing, desisting from unchastity, and desisting from attachment-to- 
possessions. Non-injury is mentioned first as it is the most important 
of the vows. Just as the surrounding fence protects the corn, similarly, 
truth, etc., safeguard the vow of non-injury (ahimsa). From the point 
of view of ‘samayika caritra’ (see sutra 9-18) - equanimity or concen¬ 
tration of mind wherein one desists from all harmful activities - the 
vow is one. And from the standpoint of reinitiation (chedopasthapana 
caritra) the same vow is spoken of as fivefold, as mentioned here. Now, 
is it not improper to describe non-injury, etc., as the causes of the 
influx (asrava), as these are included in the causes of stoppage 
(samvara)! Self-control (gupti) and regulation-of-activities (samiti) 
are mentioned as the causes of stoppage (samvara) of influx (see sutra 
9-2). Also, among the ten moral virtues or discipline - dasa dharma - 
self-restraint (samyama) is included; and self-restraint (samyama) 
must include the vow (vrata). But there is no contradiction. There the 
reference is to the dissociation (nivrtti) aspect of the stoppage 
(samvara) of influx (asrava) which is characterized by abstinence. 
Here it is the indulgence (pravrtti) aspect of active life that is 
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emphasized. When violence, falsehood, stealing, unchastity and 
attachment are discontinued, non-violence, truth, non-stealing, 
chastity and detachment are practised. And it facilitates stoppage 
(samvara) of influx (asrava) through self-control (gupti), and so on. 
The ascetic who practises the vows easily stops the influx (asrava). 
Hence the vows are mentioned here separately. Now, should not the 
sixth minor-vow (anuvrata) of abstaining from eating at night be 
added here? No. It is included among observances for the vow of non¬ 
injury (ahimsa). These are enumerated later (see sutra 7-4). Among 
these is mentioned the practice of examining the food before eating to 
see that there are no organisms in it - alokitapanabhojana. This 
encompasses abstaining from eating at night. 

The subdivisions of the fivefold vow (vrata) are now given. 


IRII 

9RT ^ ^ ^ t - [ T^TcT: 3RJ: ] ftmf^ TM 3 Ryb^l 

fsRfcT 4 3T^ 3fk [ TIcfcT: fsRfcT # tl 

The vow is of two kinds, minor-vow (anuvrata) and great- 
vow (mahavrata), from the abstinence (virati) being 
partial or complete. 

The word ‘desa’ refers to partial. The word ‘sarva’ refers to complete. 
Desisting or abstinence (virati) is supplied from the previous sutra. 
These are taken respectively. Partial abstinence is a minor-vow 
(anuvrata) , and complete abstinence is a great-vow (mahavrata). Each 
vow is of these two kinds. The practise of these vows with vigilance 
dispels suffering, just as an excellent medicine cures disease. 

For what purpose and in what manner should the vows be practised or 
observed? 
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rT^T^TT: TO TO 113II 


3TS2im-^ 


[ Ml ^ fvfR [ RTcRT: TO TO ] 

Mb rr Rft rtr-rtr rtrM' f i (M rr rr-rr srjMr 

RRRT # RTRRT tl) 

For the sake of strengthening the vows (urata), there are 
five observances (bhavana) for each of these. 

In order to strengthen the vows, five observances (contemplations) - 
bhavana - for each of the vows (vrata) must be ascertained. 

If so, what are the observances for the vow of non-injury (ahimsap. 


to msii 

cmhjjT^- rrr rtt Mtt, ^Hjp-d- tr Rft Mr rtt M, M 
Rfhfh- RR RTR M MbT RRRT, 3IKHrd^RT RfbfR- 
#RfW M MRR RTRRTRl Rf fMt RRRT-RRTT M 

3iMlPhdMHMR- MfR-RTIRRR Mr-M WR RRRT [TO] 
R RIR 3TfRRT RR Rit RTRRT^' tl 

Control of speech - vacanagupti, control of thought - 
manogupti, regulation of movement - iryasamiti, care in 
taking and placing things or objects - adananiksepana- 
samiti, and examining food and drink - alokitapana- 
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bhojana, are the five observances (bhavana) for the vow 
of non-injury (ahimsa). 

These are the five observances for the vow of non-injury (ahimsa). 
What are the observances for the second vow of truthfulness (satya)? 


'b^ i r^r ih i F%i ^nrarrf ^ 

to iimi 


sFfaycillteMH, 

rt ftft rfti, rtf 

RT rTTT RFT1, FR RT rTFT RFTf, W FTF1 FPRT) 

[ 3RcfH%tTnw ] affc Fft f#i rrf RfvRT 

[ TO ] ^ FTR tlrMsId Fit tl 


Giving-up (pratyakhyana) these four: anger (krodha), 
greed (lobha), fearfulness (bhlrutva) and jest (hasya), and 
speaking only faultless words - anuvicibhasana - are the 
five observances (bhavana) for the vow of truthfulness 
(satya). 


These are the five observances (bhavana) for the vow of truthfulness 
(satya). Speaking only faultless words is anuvicibhasana. 

What are the observances for the vow of non-stealing (acaurya J? The 
next sutra describes the observances. 
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V RJ'I'J ^I'chHUI 

Wlf^W^T: TO 11^II 

[ VMHIKPcI^r^dlcllflM^M^yich^Ul^^r^- 



': ] ^HIKcim- xf^ff opt TjTTTT, cf§j T ftcT ^TTfd 


fR#T ^THf R T^TT, MPddMH- ^ £Kt M T^FT R 
f™ ^FFl, fM^TTFFI- fHFRft WR F ^FRf Fl R 

6<iMI cRCT did ^tf 3TT^ T^FT R 3fl^ dt RRT T TIFF, 

FTWJRR fw Ft ^jfe FsRT 3^k TmHlfa'MdK- 
FmM ^ Rq?r t^t i’, t’ ^t r fht, 

[ TO ] ^ FF sNtRT^cT Ft FFF^' ti 

Residence in a solitary place - sunyagaravasa, residence 
in a deserted habitation - vimocitavasa, causing no 
hindrance to others - paroparodhakarana, acceptance of 
clean food - bhaiksyasuddhi, and not bickering with the 
fellow monks - sadharmavisamvada, are the five 
observances (bhavana) for the vow of non-stealing 
(acaurya). 

Living in vacant or unoccupied places such as a cave, a hill, the hollow 
of a tree, etc., is sunyagaravasa. Living in places, such as a house 
vacated by others, is vimocitavasa. Living in a manner that causes no 
hindrance to others is paroparodhakarana. Living on clean food, free 
from organisms as laid down in the Scripture, is bhaiksyasuddhi. Not 
bickering with those following the same path with utterances like ‘this 
is mine,’ or ‘that is yours,’ is sadharmavisamvada. These are the five 
observances for the vow of non-stealing (acaurya). 

What are the observances for the fourth vow of continence or chastity 
(b ra h m acarya) ? 
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^TP I^8TTa^TTrRl%TP tM - 

11 : TO 11 ^ II 

[ ^l<HlcbSH^c(U|rtJHI: ] fkkf 4 TFT ^k ^Tcft ^§TT Tfk ^FT 
TTFT [ R%T kkf kl fkFsFFT 

%§k ^FT c^TFT [ i^dl^WUlrMHI: ] 3^ 3^T«TT k ktk TF* 
W k WT ^FT c^TFT [ ^b^bd<f|rMFI: ] ^FM?kF Tfk3 wf 
^jT kk [ wvK'WuwiKcMm: ] mk k Tk^kf ^t 
ttft [ to ] - k brk w^rk 9RT kt ‘FMnk ti 

Renunciation (tyaga) of these - listening to stories that 
incite attachment for women, looking at the beautiful 
forms of women, recalling former sexual pleasures, 
delicious food that stimulates amorous desire, and 
adornment of the body - constitutes the five observances 
(bhavana) for the vow of chastity (brahmacarya). 

The word ‘renunciation’ (tyaga) is added to each of these, that is, 
renunciation of listening to stories inciting attachment for women, 
renunciation of the sight of beautiful women, and so on. These are the 
five observances for the vow of chastity (brahmacarya). 

What are the observances for the fifth vow of non-attachment 
(aparigrahap. 


TFTt^n'iw$fsrw f rfa to ii^ii 

[ 3TTk kNf ^kf k 

Rkkr kk 3TFkkT fkrkf k kk tft kk k^f ^ft ^tft ^ftft 
[to] kf kik 3T7fTW^ kt ^FTlk ti 
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Giving up attachment (raga) and aversion (dvesa) for 
agreeable (manojha) and disagreeable (amanojha) objects 
of the five senses constitutes five observances (bhavana) 
for the vow of non-attachment (aparigraha or 
akimcanya). 

Renouncing attachment (raga) and aversion (dvesa) in the presence of 
agreeable and disagreeable objects of the senses - touch (sparsana), 
etc. - constitute the five observances for the vow of non-attachment 
(aparigraha or akimcanya). 

The observances for strengthening the vows have been described. Are 
there other contemplations also with regard to injury, etc., which lead 
to steadiness in practising the vows? Yes. Contemplations with regard 
to the opposites also are to be practised. 


ircn 

[ ] ftm 3iTf^ xfpsf -qjtff ^ ^ 3 ^ ] ^ R W 

Wk 3T7FT ^#1 - 37^ 

^:7sf 37Nf%, cT«TT f%FT% t, T^FTT ®IKHK 

f^RTcRT ^R1 ^TTfl^l 

It is worthwhile to contemplate that injury (himsa), etc., 
lead to calamity (apaya) and reproach (avadya) in this 
world and in the next. 

Calamity (apaya) wrecks activities which lead to prosperity and bliss. 
Reproach (avadya) is censure (nihda). One must contemplate that 
injury (himsa), etc., are nothing but calamity (apaya) and reproach 
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(avadya). The blemishes of injury (himsa), etc., lead to calamity 
(apaya) and reproach (avadya) in this life and in the next. 

This is now explained. Injury (himsa) - He who commits violence or 
himsa is always agitated and afflicted, and is actuated by a sense of 
animosity. He is subjected to pain, imprisonment and suffering in this 
world. And, after death, he takes an inauspicious birth. He is censured 
by all. It is, therefore, good to give up injury (himsa) or violence. 
Falsehood (anrta) - The person who speaks lies becomes untrust¬ 
worthy. In this world he is meted out punishment such as the cutting 
off of the tongue. He is also subjected to torture by the vindictive 
persons who have been afflicted by his lies. After death, he is plunged 
into a miserable rebirth, and is despised by all. Hence it is good to 
renounce falsehood (anrta). Stealing (steya) - The thief, intent on 
depriving others of their possessions, is condemned by all. In this 
world he is beaten, given blows, put in bonds, and subjected to 
mutilation of hand, leg, ear, tongue, upper lip, and so on. His property 
is confiscated. And after death he takes an inauspicious birth and 
becomes despicable. Therefore it is good to desist from stealing (steya). 
Unchastity (abrahma) - The mind of the unchaste person is ever 
agitated by lustful passion and amorous excitement. As the infatuated 
wild elephant, tricked by the female elephant, loses control over self 
and suffers blows, bonds and other torments, the same is the situation 
of the person agitated by lustful passion. Being infatuated, he is 
unable to discriminate between the good and the evil. And he is not 
able to do anything right or proper. Due to his lustful intercourse with 
other women, in this life itself, he is subjected to hatred and enmity, 
mutilation of the genital, blows, bonds and confiscation of property. 
After death, he takes a low birth and becomes despicable. Therefore it 
is good to desist from incontinence or unchastity (abrahma). 
Attachment-to-possessions (parigraha) - The man with possessions is 
assailed by robbers, just as the vulture with a piece of meat in its beak 
is attacked by other birds. He also contracts many evils in the course of 
his efforts to earn and safeguard wealth. Like the fire which consumes 
any quantity of fuel, he does not find contentment with any amount of 
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wealth. As he is subjugated by greed (lobha), he pays no heed to what 
ought to be done and what ought not to be done. After death, he takes a 
mean birth, and is also despised as an avaricious person. Therefore it is 
good to desist from attachment-to-possessions (parigraha). 

In this way, the consequences, such as calamity and reproach, of injury 
(hinisa), etc., should be contemplated. 

The second contemplation relating to injury (himsa), etc., is now 
mentioned. 


cfT 11^o|| 

[ c|T] 3TTT1 liuifecb TFT TFT [ <J:7^cT] # t - 

t^TT fcMKdll 

Or, it should be contemplated that injury (himsa), etc., 
are nothing but suffering. 

It should be contemplated that injury, etc., are nothing but suffering. 
How are these nothing but suffering? These are nothing but suffering 
being the cause of suffering. For instance, by overlaying the effect 
(karya) in the cause (karana), we say that food is life. Similarly we say 
that wealth is life, as wealth begets food, and food sustains life. So also 
injury, etc., are the causes of karmas which produce unpleasant- 
feeling (asatavedanlya). And unpleasant-feeling (asatavedanlya) is 
the cause of suffering. Thus, injury (himsa), etc., are figuratively 
referred to as suffering. That injury (himsa), etc., are suffering only is 
adduced by one’s own experience as well as of others. Now, how can all 
these be said to be suffering when sensual-pleasures are seen to be 
providing happiness? But what sensual-pleasures provide is not 
happiness; it only relieves pain for the moment, as scratching in the 
case of a person suffering from itch or scabies. 
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The next sutra describes other observances (bhavana) or contempla¬ 
tions. 


A jfly ^rf^piTfsr^- 

ll^ll 

[Rt%r M] RFimra ^ TffvT Mr [Trunfij^ wf^] 
TjnRFff c£ tj% RR^ (^f) [ kkdV'MMI^ gnw ] 

«Nf ^ R% sfk [ 3Tfa%%TJ TTTSZRSKT ] ^TWt 
fqs^fe «Nf ^ TffcT Rl^^RST RRFTf - ^ ^TR RRRT^' 3Hfi^rllR 
HN Wl Rfl f^RcTT ^ IrrI ®IKJ-®IK f^RTRT RRA' Rt 7 ^ l?j 

Benevolence (.maitri) towards all living-beings (sattua), 
joy (pramoda) at the sight of the virtuous (gunadhika), 
compassion and sympathy (karunya) for the afflicted 
(klisyamana), and tolerance (madhyasthya) towards the 
insolent and ill-behaved (avineya) are the other 
observances. 

The desire that others should be free from suffering and pain is 
benevolence (maitri). Fervent affection as well as veneration in the 
presence of the virtuous (gunadhika) is joy (pramoda). The disposition 
to render assistance to the afflicted is compassion (karunya). 
Tolerance (madhyasthya) or unconcern is freedom from attachment 
and revulsion based on desire and aversion. Those who take birth in 
several kinds of yoni and die, owing to the ripening of inauspicious 
karmas, are the living beings (sattva or jiva). The virtuous 
(gunadhika) are those in whom right knowledge, etc., abound. The 
afflicted (klisyamana) are those who suffer from anguish and distress 
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on rise of the karmas that produce unpleasant-feeling (asataveda- 
nlya). The ill-behaved (avineya) are those who don’t listen to the 
reality of substances and fail to adopt virtues. Benevolence, etc., must 
be practised towards living beings and others respectively - that is, 
benevolence towards all living beings, devotion towards the virtuous, 
compassion towards the tormented, and unconcern towards the 
indecorous and insolent persons. He who conducts himself in this 
manner is able to practise non-injury (ahimsa) and other vows (vrata) 
to perfection. 

Some other objects of contemplation are described. 


err 



ll^ll 



TFT-I^r 3T^TR ^ [ ^J|dcbli|<WTrTcff c[T ] 9FB 3 

m sfk yiffc ^ TiT Pd^cn 

In order to cultivate fright at the misery of worldly 
existence - samvega - and detachment to worldly objects 
- vairagya - the nature of the universe - jagatsvabhdva - 
and the nature of the body - kdyasvabhava - should also 
be contemplated. 

The nature of the universe - jagatsvabhdva - is contemplated thus: 
the universe is eternal without beginning and end. It resembles the 
caneseat, the cymbal and the drum. In this universe the living beings 
have been roaming about, enduring misery in womb after womb, in 
the beginningless cycle of births and deaths, from infinite time past. 
Nothing is permanent here. Life is as uncertain as the bubbles that 
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float on the water. And riches which beget sensual-pleasures are 
evanescent like the clouds and the lightning. By contemplating thus 
on the nature of the universe, fright at the misery of worldly existence 
is cultivated. 

The nature of the body - kayasvabhava - is contemplated thus: the 
body is transitory, the cause of suffering and pain, worthless and 
unclean. By contemplating thus on the nature of the body, the 
inclination for sensual-pleasures is destroyed, and the attitude of 
detachment to worldly objects - vairagya - is cultivated. Therefore, 
the nature of the universe and the body must be contemplated. 

The vow (vrata) has been described as desisting from injury (hirnsd), 
etc. But specific activities that constitute injury (hirnsd), etc., have not 
been mentioned. Now these are explained one after another. First 
injury (hirnsd) is defined. 


k ^ 3T?MT TRTTf kk k BR-cRR-RFl k 7 ! R 

[ U|U|oiJM(lMuf] kk k RR-tTM RT, 3T§1RT 

kk rt kkr rrtt k [f|w] ftm fi 

The severance of vitalities (prana) due to the activity of 
the soul tinged with passionate disposition - 
pramattayoga - is injury (hirnsd). 

‘Pramada’ connotes the state of the soul with passions fkasdya). The 
disposition of the soul with ‘pramada’ is called ‘pramatta’. The 
activity (yoga) of such a soul is ‘pramattayoga’. The ten vitalities or 
life-principles (prana) are the five senses, and so on (see sutra 2-14, 
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p. 78). Severance of these vitalities (all the ten vitalities are not 
present in all living beings) is called injury (himsa). It is wicked as it 
causes pain and suffering to the living beings. The qualifying phrase 
‘activity of the soul tinged with passionate disposition’ - pramattayoga 
- is intended to indicate that mere severance of the vitalities is not 
wicked. It has been said, “Even with the severance of life one is not 
stained with the sin of injury. ” Again it has been said, “The ascetic who 
observes diligently the fivefold regulation of activities (samiti) does 
not cause bondage even if he has caused injury to the living beings.” 
From the spiritual standpoint, just as infatuation (murccha) is called 
attachment-to-possession (parigraha), the disposition of the soul 
tinged with attachment (raga) is the cause of injury (himsa). 

Now, it has been admitted in the Scripture that mere passionate 
attitude, even without the severance of vitalities, constitutes injury 
(himsa) - “A person following right conduct, due to the absence of 
passions like attachment, does not commit the slightest of injury 
(himsa) although he may have occasioned severance of vitalities. 
Infatuated by passions like attachment, when a person acts carelessly, 
he commits injury (himsa), whether the living being is killed or not.” 
Yes, it is true. But there is no inconsistency in this. In case of the 
person tinged with passionate disposition - pramattayoga - there is 
the severance of life-principles, at least in thought. It has been said 
thus in the Scripture - “He who is tinged with passionate disposition 
causes injury (himsa) to himself by himself. Whether injury (himsa) is 
caused to other living beings or not is immaterial. ” 

Injury (himsa) has been defined. What is the definition of falsehood 
(anrta) mentioned next to injury (himsa)? 


Il^ll 


(3FTK ^ TT) [ ^ STH^I 

TTl [ SfWT tl 
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Speaking what is not commendable - asat - is falsehood 
(anrta). 

The word ‘sat’ connotes ‘to laud’. What is not laudable is ‘asat’. 
Speaking what is not laudable is falsehood (anrta). To speak about 
something that does not exist is falsehood (anrta). ‘Rta’ is truth. What 
is not ‘rta’ is falsehood (anrta). What is not laudable? That which 
causes pain and suffering to the living beings is not commendable. It 
does not matter whether it refers to the actual fact or not. It has 
already been said that the other vows are intended to safeguard the 
vow of non-injury (ahimsa). Therefore, it must be taken that words 
that lead to injury constitute falsehood (anrta). 

Stealing (steya), which is mentioned next to falsehood (anrta), is now 
defined. 


hwi 

(3FTK ^ ^ThT 3) [3 Kt 1KH ] f^FTT ^ ^ 

W*I TTl [T^JTT] tl 

Taking anything that is not given is stealing (steya). 

‘Adana’ means ‘to take’. Taking anything which is not given is 
‘adattadana’. This has been called stealing or ‘steya’. If so, the letting 
in or taking in of karmic and quasi-karmic particles would tantamount 
to stealing, as these are not given by anybody. No, it is not the case. The 
convention regarding stealing is that it refers only to things in which 
‘giving’ or ‘taking’ apply. How does it follow? It is implied by the use of 
the term ‘adatta’ or ‘not given’. Even then, when the ascetic moves 
about for food, he enters roads and gateways; that should constitute 
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stealing. No. That does not constitute stealing as these are left free for 
anyone to pass through. The ascetic does not enter private roads and 
gateways which are closed and are not left free. Further, ‘pramatta- 
yogat’ - ‘out of passion’ - is supplied from the earlier sutra. It implies 
that taking of anything ‘out of passion’ is stealing. And there is no 
passion in the ascetic who passes through the streets. It follows that 
activity actuated by impure dispositions is stealing (steya), whether 
external objects are taken or not. 

The fourth vow of unchastity (abrahma) is defined now. 


ii^ii 

[ ^ t Tff « f I 

Copulation (maithuna) is unchastity (abrahma). 

The desire of the man and the woman to touch and embrace each other 
owing to the rise of the conduct-deluding (caritramohaniya) karmas is 
called ‘mithuna’ and the resulting activity is called ‘maithuna’. Notall 
activities of the man and the woman together are ‘maithuna’-, only the 
activities prompted by sexual desire are ‘maithuna’. Reference in the 
texts to the desire of a mare and a stallion indicate the same thing. 
Moreover ‘out of passion’ is supplied. By that only the action of a 
couple leading to sexual pleasure is included and not all activities. 
That which leads to enhancement of virtues like non-injury (ahimsa) 
is chastity (brahma). The opposite of this is unchastity (abrahma). 
What is it? It is copulation. Copulation promotes injury (himsa), etc. 
He who indulges in copulation causes injury to immobile and mobile 
beings. He utters falsehood, takes away things not given, and 
accumulates possessions, both living (cetana) and non-living 
(acetana). 
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The fifth vow, namely, attachment-to-possessions (parigraha), is 
defined next. 


TT^f M'R'ifS: ll^'SII 

trfrw: ] t # ^riw ti 

Infatuation f murccha) is attachment-to-possessions 
( parigraha). 

What is ‘murccha’ or infatuation? ‘Murccha’ is the activity relating to 
the acquisition and safeguarding of external possessions such as the 
cow, the buffalo, the jewels and the pearls, and also internal 
possessions like attachments (raga) and desires. Now, conventionally 
the word ‘murccha’ is used to denote fainting or swooning. Why 
should it not mean fainting here? Yes, it is true. The verb ‘murcch’ is 
used in the general sense of insensibility. What is mentioned in general 
applies to the particular also. The general meaning implies the 
particular meaning also. This is the section dealing with attachment. 
And the particular meaning of ‘murcch’, i.e., infatuation or delusion, 
is applicable here. A contention is raised. Accepting this particular 
meaning entails that only the internal possessions should be included 
and not the possession of external things. It is true. Of course, the 
internal thoughts only are included as being important. Even in the 
absence of external things, the disposition that ‘this is mine’ 
constitutes infatuation (parigraha). Further, a doubt is raised. If only 
the internal thought - ‘this is mine’ - constitutes infatuation 
(parigraha) then knowledge (jhana), etc., would also fall under 
infatuation since knowledge is considered as ‘this is mine’, like the 
disposition of attachment (raga). But it is not so. The phrase ‘out of 
passion’ is supplied from the earlier sutra. So the passionless person, 
possessed of right faith, knowledge and conduct, being free from 
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delusion (moha) is free from infatuation (murccha). Further, 
knowledge, etc., being the inherent-nature (svabhava) of the soul, are 
not fit to be cast off. So these are not infatuation (murccha). On the 
other hand, desire, etc., are fit to be cast off as these are the effects of 
karmas and contrary to the nature of the soul. So attachment to these 
is infatuation (murccha). Infatuation or attachment is at the root of all 
evils. Only in the presence of the idea that ‘this is mine’ does the man 
proceed to safeguard his possession. In safeguarding it, violence is 
bound to result. For its sake he utters falsehood. He also commits theft 
and attempts copulation. And this results in various kinds of pain and 
suffering in the infernal regions. 

He, who realizes thus the evils of injury (himsa), etc., and the merits of 
non-injury (ahimsa), etc., is vigilant in observing the vows (vrata). He 
gets to what stage? 


qTHT ll^ll 

[ Wt] 5Ffr ^ # ^?TT tl 

The votary (vrati) is free from stings (salya). 

The thing that causes pain is called ‘salya’. A thorn, a sting or similar 
sharp thing that causes pain to the body, is called a ‘salya’. In this 
sutra, the word ‘salya’ refers to dispositions that cause bodily and 
mental agony. Just as the sting causes pain to the body, the karma¬ 
generated harmful dispositions cause bodily and mental pain and, 
therefore, called ‘salya’, figuratively. This is of three kinds, the sting of 
deceit - maya, the sting of desire for enjoyment or pleasure - nidana, 
and the sting of perverse attitude or wrong belief - mithyadarsana. He 
who is free from these three kinds of stings is called a votary without 
stings - nihsalya vrati. Now it is contended thus. ‘A person who is free 
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from stings is nihsalya and one who observes vows is called a votary 
(vrati). But a person free from stings is not fit to be called a votary. For 
instance, a man who is carrying a staff cannot be said to carry an 
umbrella.’ The reply is this. The votary (vrati) is one who is 
characterized by both the attributes, namely, being free from stings, 
and observing vows. The one who has not renounced the stings (salya) 
but observes vows (vrata) cannot be called a votary (vrati). What is 
meant is that the votary (vrati) is the one who observes vows (vrata) 
after first renouncing the stings (salya). For instance, a person is said 
to be rich in cows when he has plenty of milk and ghee (clarified 
butter). He cannot be said to be rich in cows in the absence of milk and 
ghee, even if he has several cows. So also, even if a person observes 
vows, he cannot be called a votary if he is not free from stings. 

He who is free from stings and observes vows is a votary (vrati). The 
subdivisions are given below. 


3T t Tt4h t TTT£J IIWI 

[ 3HTTTt] 3BTRt 3}SffcT TTFTR (^RT) [ 3qWT: ^T] affc TOTTTt 
(TjpO TOR 9ftt ^ tl ^ tl 
Hfe- TOsRTf RTl TOt gfd TOTTTt RTOTt t sfk t?TTO ^ 
TOt TOl 91TTO TORI' RTOTt tl 

The householder - agari - and the homeless ascetic - 
anagari - are the two kinds of votaries (vrati). 

What is built for shelter is ‘agara ’. Thus, ‘agara ’ is a home. He who has 
‘agara ’ is the householder - agari. He for whom there is no home is the 
homeless ascetic -anagara. Thus, there are two classes of votaries, the 
householder - agari - and the homeless ascetic - anagari. Now there is 
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a contention. The ascetics, who stay in vacant habitations, temples, 
etc., would become ‘agari’. And the laymen who leave home and stay 
in the woods for some reason, without renouncing sensual-pleasures, 
would become ‘anagari’. But it is not so. What is intended is the 
psychical home - the ‘bhavagara’. Owing to the rise of the conduct- 
deluding (caritramohaniya) karmas, a person’s thoughts are not 
turned away from home. This is called the psychical home - the 
‘bhavagara’. He who has it is a householder, even if he lives in a forest. 
The ascetic is free from such thoughts and so he is a homeless ascetic 
even if he lives in a home. Again, it is argued that the householder - 
agari - cannot be a votary (vrati) as he observes vows only partially. 
But it is not so. The householder also is a votary from certain points of 
view. As an illustration, though a man lives in his home or remains in 
his bed-chamber, he says, “I live in the town.” So, even a person who 
observes partial vows is called a votary from certain points of view 
0naigama, samgraha and vyavahara nay a). Does partial observance of 
vows by the householder - agari - mean the observance of one or two of 
the five vows? No, it is not so. The householder - agari - observes all 
the five vows, albeit partially. 

The householder votary - agari - is explained further. 


-v'MSdU-'IKl IRoll 

[ 3T0pRT: ] 3TJJ91H, HhFf ^TyTT 

[3rnTrt] 3 ^ (ttftk) ii 

The one who observes minor-vows (anuvrata) is a 
householder - agari. 

The word ‘anu’ indicates smallness. He whose vows are of minor 
nature is called a householder with minor vows - agari. Why are his 
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vows called of minor nature? It is because it is not possible for him to 
desist from all sins, like injury (himsa), completely. If so, what does he 
desist from? He desists from injury (himsa) to the beings with two or 
more senses - trasa jiva - hence, he observes the first of the minor 
vows - ahimsanuvrata. The householder refrains from speaking lies, 
attributable to faults like fondness (sneha) and delusion (moha), and 
potent cause of the destruction of his home or village; this is his second 
minor vow of speaking the truth - satyanuvrata. Out of the fear of 
punishment by the king or thinking that it may hurt someone, the 
householder certainly refrains from taking things not given to him. 
Moreover, his attraction for anything not given to him is reduced and 
thus he is said to observe the third minor vow of non-stealing - 
acaury anuvrata. His desire for sexual union with other (not one’s own 
wife) married or unmarried women becomes extinct; this is the fourth 
minor vow of renouncing other women - parastrityaga anuvrata. He 
limits his possessions, like riches, corn and land, of his own accord; this 
is the fifth minor vow of limiting possessions - parigrahaparimana 
anuvrata. 

Are these the only peculiarities of the householder, or are there others 
also? 


fd^'VTH ^fcRfcWR ifif chVlq WT- 

xrfHNrwrrfrf irsii 

[^r] sift fiR ^ 

] fasRT, cT«IT 

snaked (3 #r TJO19R0, UIHlfacb, WTORT, 

■qftJTJXiT cRTT ^TR fWScl) 

Tift?! ^RTT t, 9f?mRt 91M3T RTR SHJsRT, 

3fR '^TR - IpT «IK6 3dl TfffRT ITRlT I?l 
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The householder with minor-vows (anuvrata) is also 
equipped with these supplementary vows: withdrawing 
from activity with regard to the direction - diguirati, 
withdrawing from activity with regard to the country - 
desavirati, withdrawing from purposeless sin - anartha- 
dandauirati, periodic concentration - samayikavrata, 
fasting at regular intervals - prosadhopavasavrata, 
limiting consumable and non-consumable things - 
upabhogaparibhogapaimanavrata, and partaking of one’s 
food after feeding the ascetic - atithisamvibhagavrata. 

The word ‘virati ’ - withdrawing from - is added to each of the first 
three. Thus, it should be read as withdrawing from the direction - 
digvirati, withdrawing from the country or region - desavirati, and 
withdrawing from purposeless sinful activity - anarthadandavirati. 
These three are called ‘gunavrata’ as the word ‘vrata’ is added on to 
every one of these. Further, the vow of concentration - samayikavrata, 
fasting at regular intervals - prosadhopavasavrata, limiting 
consumable and non-consumable things - upabhogaparibhoga¬ 
paimanavrata, and partaking of one’s food after feeding the ascetic - 
atithisamvibhagavrata, are the other supplementary vows which are 
called ‘siksavrata’. The householder who observes all these seven 
vows, besides, of course, the five minor vows mentioned already, is 
called ‘viratavirata’, i.e., the one who observes abstinence as well as 
non-abstinence. It is explained as follows. The directions are east, 
west, and so on (the eight corners of the compass with the upward and 
the downward make up ten). Taking a resolve not to participate in 
activities beyond set limits in the directions, fixing the boundaries 
with well-known mountains, rivers, villages, towns, etc., is the vow of 
abstinence with regard to direction - digvirati . Since there is no injury 
(hinisa) caused by the householder to one- or more-sensed living 
beings beyond the fixed boundaries, he is supposed to observe great 
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vows - mahavrata - in the area outside his limited area of activity. 
Though there may be opportunity for gain outside his limited area, he 
does not direct his thoughts there. Thus he curbs his desire or greed 
(lobha). The region determined by villages, and so on, is the country or 
province. Desisting from activity outside the chosen country is the vow 
of abstinence with regard to the country - desavirati. As in the 
previous instance, the householder practising this vow is supposed to 
observe great vows - mahavrata - beyond his country. The activity 
which leads to sin without any advantage to self or others is 
purposeless sin - anarthadanda. Withdrawing from such activity is to 
be free from purposeless sin - anarthadandavirati. Purposeless sin is 
of five kinds, namely, evil thought - apadhyana, preaching of sin - 
papopadesa, negligent activity - pramadacarita, giving of hurtful 
things - himsapradana, and listening to undesirable stories - 
asubhasruti. Wishing how others may suffer from victory and defeat, 
punishment, bondage, mutilation, confiscation of their possessions, 
and so on, is evil thought - apadhyana. Speaking evil words which 
incite others to cause suffering to animals, to pursue commerce and 
activities causing injury to the living beings, and so on, is preaching of 
sin - papopadesa. Cutting trees, digging the earth, sprinkling water, 
and so on, without any purpose, is negligent activity - pramadacarita. 
Giving hurtful things, such as poison, thorn, weapon, fire, rope, whip 
and stick, is the fourth kind of purposeless sin, i.e., giving of hurtful 
things - himsapradana. Listening to or narrating stories which 
provoke injury, lust, etc., is the fifth kind, i.e., listening to undesirable 
stories - asubhasruti. 

The preposition ‘sam’ means ‘to become one’. For instance, ghee 
merges - becomes one - with the thing mixed. To merge or become one 
is ‘samaya’. That, which has oneness as its object, is ‘samayika’. Thus, 
to become one with the self is ‘samayika’. For the time and within the 
place of his concentration, the householder practising ‘samayika’ 
observes great vows - mahavrata - since he is free from minute 
(suksma) and gross (sthula) injury (himsa), and other demerits. It is 
argued that, in that case, the householder should be deemed having 
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perfect restraint - sakalasamyama. But it is untenable as there is the 
rise of the karmas which destroy complete restraint. In that case he 
should not be called as observing great vows - mahavrata. No. He is 
called as observing great vows - mahavrata - figuratively. It is like the 
generality says figuratively that the auspicious month ‘caitra’ prevails 
year-round for the royal household. 

The word ‘prosadha’ refers to the holy days in the lunar month. 
Abstaining from the pleasures of the five senses, and dwelling in the 
self in deep concentration is fasting (upavasa). It means giving up the 
four kinds of food. Fasting during ‘prosadha’ is ‘prosadhopavasa’. 
That is, fasting on the eighth and the fourteenth days of the lunar 
cycle. The fasting householder discards bodily upkeep, such as bath, 
perfume, garlands and ornaments, and spends time in a sacred place 
like the abode of a saint, a temple, or earmarked lonely apartment. He 
spends time listening to or making others listen to the holy discourses 
and contemplating on the contents of the Scripture, while refraining 
from all worldly activities (arambha). 

Consumable things - upabhoga - are foods, drinks, perfumes, 
garlands of flowers, and so on, which can be enjoyed only once. 
Bedspreads, garments, ornaments, beds, chairs, houses, carriages, 
cars, and so on, are non-consumable things - paribhoga - as these can 
be enjoyed repeatedly. A limit is placed by the householder on 
possession of these things of upabhoga and paribhoga-, this is called 
upabhogaparibhogapaimanavrata. 

The householder who desires to avoid gross injury - trasahimsa - must 
abstain from honey, meat and wine, permanently. He must also 
renounce things like flowers of ‘ketaki’ and ‘arjuna’, ginger, radish, 
etc., which are seats of infinite organisms and are fit to be called 
infinite-bodied (anantakaya) . Very little advantage is derived from 
these in spite of considerable injury (himsa) caused. With regard to 
cars, carriages, ornaments, etc., the householder decides what is 
desirable and what is not. And thus he renounces the things 
undesirable for a limited period or for lifetime, according to his 
capacity. 
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He who moves from place to place without transgressing his self- 
control (samyama) is called the guest (atithi). Or, the guest (atithi) is 
one who comes on any date without prior intimation. Four things are 
offered to the guest - food, implements, medicine and shelter. 
Faultless food must be offered by the householder to the genuine 
ascetic treading the path to liberation and earnest in practising 
restraint (samyama), with a pure heart. Implements, such as the 
Scripture, which promote right faith, and so on, must be presented to 
him. Proper medicine must be arranged for. Shelter must also be 
provided with great devotion. 

The term ‘ca’ - ‘and’ - at the end of the sutra is intended to include the 
householder’s duty mentioned next. 


HIT'UTlf^chl 'rfl'farfl IITOI 

TO ^ (sRMTl TOF) [ MKUIlPdchT] ] 

TOhsRT [^frfocTT] ^TO TO TOT ^TT tl 

Futher, the householder adopts, with a sense of 
contentment, the practice of dispassionately abandoning 
his body - ‘sallekhana - at the end of his life. 

The loss of the senses and the vitalities at the end of one’s duration of 
life -ay uh - that is the result of one’s own modifications (parinama), is 
death (marana). The end refers to the particular state of existence. 
That state which has death as its end is ‘marananta’. That which has 
‘marananta’ as its object is ‘maranantikl’. To emaciate the body and 
the passions in the proper manner is ‘sallekhana’. This means that the 
physical body and the internal passions (kasaya) are emaciated in the 
proper manner by abandoning their sources gradually at the approach 
of death. The householder observes sallekhana at the end of his life. 
Shouldn’t the word ‘sevita’ - adoption - be used instead of ‘josita’ in 
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the sutral ‘Josita’ implies that the householder observes sallekhana 
with a sense of contentment. Hence ‘sevita’, though clear in meaning, 
is not used. Without willingness, sallekhana cannot be imposed on 
anyone. When there is a sense of contentment, the householder adopts 
sallekhana by himself. It is argued that sallekhana is suicide since it 
involves voluntary severance of vitalities (prana). No, it is not suicide. 
In sallekhana there are no associated faults due to negligence 
(pramada). It has been said earlier that the severance of vitalities 
(prana) due to the activity of the soul tinged with passionate 
disposition - pramattayoga - is injury (himsa). (see siitra 7-13). The 
householder without ‘pramada’ is without faults like attachment 
(raga). Only the person who kills himself by means of poison, weapon, 
etc., swayed by attachment (raga), aversion (dvesa) or delusion 
(moha), commits the crime of suicide. But he who embraces holy death 
observing sallekhana is free from attachment (raga), etc. Hence in no 
way does he commit the crime of suicide. It has been said by Lord Jina: 
“Certainly, non-manifestation of faults like attachment (raga) is non¬ 
injury (ahimsa) and manifestation of such faults is injury (himsa). ” 
Further, nobody welcomes death. As an example, the merchant 
engaged in sale, purchase and storage of various commodities does not 
welcome the destruction of his storehouse. If any reason for its 
destruction arises, he tries his best to safeguard the storehouse. But if 
its destruction is imminent he tries to save from ruin at least the 
commodities. Similarly, the householder engaged in acquiring the 
commodities of vows and supplementary vows does not desire the ruin 
of the receptacle of these virtues, namely, the body. But when the body 
faces danger, he tries to avert it in a righteous manner, without 
violating his vows. In case it is not possible to avert the danger to the 
body, it makes sense that he tries to safeguard his vows at least. How 
can such an effort be called suicide? 

It has been said that the votary (vrati) is free from stings (salya). 
Wrong-belief (mithyadarsana) also is a sting (salya). Therefore, the 
votary who is a right-believer (samyagdrsti) ought to be free from 
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stings. Is the right-believer (samyagdrsti) votary free from trans¬ 
gressions? It is clarified that sometimes, owing to delusion (moha), the 
following transgressions do occur in case of the right-believer 
(samyagdrsti). 


VfcbTcb'l i^fGdVVfwrWWcTI: 

IR3II 

[ VI* rb Ichf^Ifafalfa>rHIi-M<^faiuViU1 4 Well: ] W, ^FTSTT, 

f^ta, 3RP|fe Ml ^ -qpsr 

[ 31 id -cj KI: ] ^ arf^fR f| 

Doubt in the teachings of Lord Jina - saiika, desire for 
worldly enjoyment - kanksa, repugnance or disgust at the 
afflicted - uieikitsa, admiration for the knowledge and 
conduct of the wrong-believer - anyadrstiprasamsa and 
praise of the wrong-believer - anyadrstisamstaua, are the 
five transgressions of the right-believer (samyagdrsti). 

Qualities like freedom from doubt - nihsahkitva - etc., have been 
explained earlier in ‘darsanavisuddhi... ’ (see sutra 6-24). Doubt, etc., 
are the opposites of those qualities. What is the distinction between 
admiration (prasamsa) and praise (samstavap. Admiration (prasamsa) 
is attributing knowledge and conduct to the wrong-believer 
(mithyadrsti) in one’s own thought. Expression of existent or non¬ 
existent qualities in the wrong-believer (mithyadrsti) is praise 
(samstava). This is the difference between the two. Now, eight 
qualities have been mentioned for right belief (samyagdarsana). 
Should not the transgressions be eight? No, it is not necessary. The 
author lays down five transgressions each for the primary vows and 
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the supplementary vows. Hence, here also he mentions only five 
transgressions; the transgressions of admiration (prasamsa) and 
praise (samstava) encompass the other transgressions. 

The transgressions of the right-believer (samyagdrsti) have been 
mentioned. Are there any transgressions for the vows and the 
supplementary vows also? Yes. The number of transgressions for these 
is indicated in the next sutra. 


[ sMVOvlN ] sfk yM' H [-^TSTWT] Tl 3 
[ TO TO ] 3feR f| 

There are five transgressions for each of the vows (urata) 
and the supplementary-vows (silavrata). 

The compound ‘vratasilesu ’ means with regard to the vows (vrata) and 
the supplementary-vows (silavrata). It is contended that the inclusion 
of the supplementary-vows (silavrata) is unnecessary as these are 
implied in the vows (vrata). But it is not unnecessary. The idea is to 
highlight the specifics too which safeguard the primary vows (vrata) of 
non-injury (ahimsa), etc. The word ‘sila’ in the sutra indicates the 
inclusion of the supplementary-vows (silavrata) such as abstaining 
from the direction - digvirati. 

Since this section refers to the conduct of the householder, the five 
transgressions for each of his vows (vrata) and supplementary-vows 
(silavrata) are mentioned. Now the transgressions of the vow of non¬ 
injury (ahimsa) are described. 
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rfdSTT: IRMI 

[ oRJ^^lfd^KK'lMUII^MUplOsrT: ] «p*, ^T, %$, 

^TR rTT^TT 3fk 3M-RF ^tT ^RTT - R RTR SfftRRpRT ^ 

tl 

Binding - bandha, beating - vadha, mutilating limbs - 
cheda, overloading - atibhardrop ana, and withholding 
food and drink - annapananirodha, are the five 
transgressions of the first minor vow of non-injury 
(ahimsdnuvrata ). 

Creating obstruction in the movement of the living being, as it wishes 
to move, is binding - bandha. The word ‘vadha’ in the sutra does not 
mean killing or severance of vitalities as these have already been 
renounced on adoption of the vow of non-injury (ahimsa). What 
‘vadha ’ means here is beating with a stick, a whip or a cane. Mutilation 
- cheda - is cutting off of limbs such as the ear and the nose. 
Overloading - atibhararopana - is loading an animal or a human being 
with more weight than what can reasonably be carried. Withholding 
food and drink - annapananirodha - is denying these to the animal 
when it is hungry and thirsty. These five are the transgressions of the 
minor vow of non-injury - ahimsdnuvrata. 


Wl'cbR^^T: IR^II 

] fWq^l, 
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Perverted teaching - mithyopadesa, divulging what is 
done in secret - rahobhyakhydna, writing falsely - 
kutalekhakriya, misappropriation - nyasapahara, and 
proclaiming others’ thoughts - sakaramantrabheda - are 
the five transgressions of the second minor vow of 
truthfulness (satyanuvrata). 

Perverted teaching - mithyopadesa - is misdirecting another who is on 
path to self-attainment and salvation, or to deceive him through false 
teaching. Divulging what is done in secret - rahobhyakhydna - is 
revealing what has been done in secret by a couple. Writing falsely - 
kutalekhakriya - is forgery or preparing false records in order to cheat 
someone. Prompted by others, one falsely affirms what has not been 
said or done by another. Misappropriation - nyasapahara - is taking 
for oneself gold and other things entrusted to one’s care by another. 
When a person deposits certain things with another, and later on, by 
mistake, asks for less than what he had deposited, the other person 
confirms it and takes the rest for himself. Proclaiming others’ 
thoughts - sakaramantrabheda - is guessing others’ thoughts by their 
posture, facial expression, etc., and proclaiming these out of envy. 
These are the five transgressions of the minor vow of truthfulness 
(satyanuvrata). 


Frf^Vcb'^cr^r^'l: IRV9U 


*rHy4Pi - ^ Rk ^rr ^fti ri rttr 

spTFTT ddl&dKH - xjfc ^ ^ ^ ^ ^ WR ^RT, 

rdh^l-yiPd^ - TFR 3TTRT c£ RRR1, 
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#nfsfcF-TTHfaTH - ^ 3TTf^ TSRT 

sfk yPd^MchoMd^K - ^fbr# ^ 4 ^fr ^ 

facrim ^R71 ^rr ^TPTT - ^ ^ 3ff<P4R tl 

Prompting another to steal - stenaprayoga, receiving 
stolen goods - stena ahrtaddna, buying against the law - 
viruddharajyatikrama, using false weights and measures 
- hinadhikamanonmana, and deceiving others with 
artificial or imitation goods - pratirupakavyavahara, are 
the five transgressions of the third minor vow of non¬ 
stealing (acauryanuvrata). 

Prompting a person to steal, prompting him to do so through another, 
or approving of the theft, is the first transgression - stenaprayoga. The 
second - stena ahrtadana - is receiving stolen goods from a person 
whose action has neither been prompted nor approved by the 
recipient. This is a transgression as the goods have been taken 
otherwise than by just means. Buying against the law - viruddha- 
rajyatikrama - is to buy and sell contraband goods and not following 
the law in trade and commerce. Cheating others by use of false weights 
and measures in order to obtain more and give less is the fourth 
transgression - hinadhikamanonmana. Deceiving others with 
artificial gold, synthetic diamonds, and so on, is the fifth transgression 
-pratirupakavyavahara. These five are the transgressions of the third 
minor vow of non-stealing (acauryanuvrata). 


IR' fcl <*{ '£cbTtftrSrftchlM'R ■I i M'ffhifldl - 

*: IR6II 
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iKfacH£cMU| - ^ ^ ^FTT-^TFTT, 

^RchmRjj^dHim - fwrf ^ w 

37FTT-^TFT, c^T-^vl T^sFTT, TFT^TR ^4^ ^TcT-^ftcT cbCII, 

T!T 37FTT-^TFTT, vR-^vl 37Tf^ RiT <>McI6K CsMI, 3t*l^*5b)si - 
3TOk 3T«ffcT ^IH^cH ^ f^ ftf^ERT 3Wf RTl 3^T 

3#* 3 cblH^cH RRR, 3fk chWdlsIlfafd^l - <=MH-AcH ^ 
efts! SffqRM, ^ ■qf^ W^pqfnpfcl ^ 3rfd^R f I 

Bringing about others’ marriage - paravivahakarana, 
intercourse with an unchaste married woman - itvarika 
parigrhitdgamana, cohabitation with a harlot - itvarika 
aparigrhitagamana, perverted sexual practice - 
anangakrida, and excessive sexual-desire - kamativrabhi- 
nivesa - are the five transgressions of the fourth minor 
vow of contentment with one’s wife (svadarasantosa 
anuvrata). 

Marriage - ‘vivaha’ - consists in taking a woman for wife. The 
marriage of others is ‘paravivaha’. Bringing about or causing the 
marriage of others - paravivahakarana - is the first transgression. 
The one whose nature is moving around is ‘itvari’. The woman who 
likes to go to other men is ‘itvarika’ - a contemptible adulteress. 
‘Parigrhita’ is a married woman. ‘Aparigrhita’ is a harlot without a 
husband. Cohabitation with ‘parigrhita’ is itvarika parigrhitd¬ 
gamana. Cohabitation with ‘aparigrhita’ is itvarika aparigrhita- 
gamana. Sexual intercourse by other than the generative organ is a 
perverted practice - anangakrida. The last is excessive sexual-desire - 
kamativrabhinivesa. These are the five transgressions of the minor 
vow of contentment with one’s wife (svadarasantosa anuvrata). 
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UmuTlfd^l: IR^II 

[ ^^cu^umunfdphm: ] afc sfk ^ wr it rt 
RUT! [ ^<u^^dufumu||fd5hm: ] sfk ^nf t $ 
Trfvm RT ^vvRFT RTR [ SREII-MUmuilfdphm: ] «R (^ 

3#0 cT^TT SIFT ^ TRRFI RT ^RvRR RRT 
[ ^RT^IWRMTfr^TT: ] ^R=ft 4 t RR ^ TRRFI RT 3RRRH 
RUT! cT^TT [ c^UMumu||fd5hm: ] W, ^T 3^ c£ RfUTM RT 
3RRRR RUT! - ^ RR 3Rfw 3 RJ 9 R ^ 3#RR tl 

Exceeding the limits set by oneself with regard to 
cultivable land and houses - ksetra-vastu, gold and silver 
coins and ornaments - hiranya-suvarna, cattle and corn - 
dhana-dhanya, female and male servants - dasi-dasa, 
and clothes and utensils - kupya, are the five 
transgressions of the fifth minor vow of limiting 
possessions (parigrahaparimana anuvrata). 

‘Ksetra’ means the land in which corn is grown. ‘Vastu’ is habitation or 
place of residence. ‘Hiranya’ means stamped coins of precious metals. 
‘Suvarna’ means gold ornaments, etc. ‘Dhana’ is wealth in form of 
cows, and so on. ‘Dlianya’ denotes corn such as rice and wheat. ‘Dasi- 
dasa’ means men and women servants. ‘Kupya’ means silk and cotton 
cloth, silken garments, sandalwood paste, etc. Utensils are also 
included. The householder takes a resolve: “With regard to these, my 
possessions shall be only so much and not above this limit.” Exceeding 
the set limits with regard to these frve-ksetra-vastu, hiranya-suvarna, 
dhana-dhanya, dasi-dasa, and kupya - out of excessive greed 
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constitute five transgressions of the minor vow of limiting possessions 
(parigrahaparimana anuvrata ). 

The transgressions of the vows have been described. Now the 
transgressions of the supplementary vows are described. 


§TFni% ll^oll 

[ ^4oilfd5hM ] Tl ^TT i R ’3JHT, 

[ 3TSr:oMfd9hM ] Wfcj 3 ^ (4?3TT, HR wff 3 
RcRRl, [ fd4chpMfd5hM ] RRfcT ^ ^PdRrb ITT 3TTf^ ^ ^TFT, 

[ Tt if tt mRhiui r^t #tt 

[ fMcd'rUISTR ] afc TTl ^ ^TPTT - 4 TTR ^ 

3Tfd^R f| 

Transgressing (uyatikrama) the limits set in the 
directions, namely, upward (urdhva), downwards (adhah), 
and transverse (tiryag), enlarging boundaries in the 
accepted directions - ksetravrddhi, and forgetting the 
boundaries set - smrtyantaradhdna, are the five 
transgressions of the supplementary vow of abstaining 
from activity with regard to the direction - 
digvirativrata. 

Exceeding the limit set with regard to the direction, is a transgression. 
This, in short, is of three kinds - transgression upwards - urdhva- 
vyatikrama, transgression downwards - adhovyatikrama, and 
transgression in transverse direction - tiryagvyatikrama. Examples of 
these three transgressions are climbing a mountain, descending into a 
well and entering a cave, respectively. Enlarging the boundaries in the 
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accepted directions out of greed is the fourth transgression, called 
ksetravrddhi. This transgression may be due to negligence, infa¬ 
tuation or attachment. Forgetting the limits set is the fifth 
transgression, called smrtyantaradhana. These five are the transgres¬ 
sions of the supplementary vow of abstaining from activity with 
regard to the direction - digvirativrata. 


fedSPIT: 11^ II 

[ 3TTWT ] wfcl 3 ^ WTf, [ ] TFTfcr 

3 ^fr ^fti, [ vki 3^ ti 

TT^T efr -gftcjf 3TFTT WW ^TT, [ WTT^’TRT ] 

3TTTT 3TTf^ ^ ^ IWTT ^R1 

3fk [ M^lcd^TT: ] ^ ■5F5FT, 3 ^ 

^ ^1 f^[% #TT - ^ ^ 3tf^lR tl 

Sending for something outside the country of one’s 
resolve - anayana, commanding someone there to do thus 
- presyaprayoga, indicating one’s intentions by sounds - 
sabdanupata, by showing oneself - rupanupata, and by 
throwing clod, etc. - pudgalaksepa, are the five 
transgressions of the supplementary vow of abstaining 
from activity with regard to the country - 
desavirativrata. 

Anayana is ordering someone to bring something from a country 
outside the mental resolve. Commanding someone, “Do this,” outside 
the limit is presyaprayoga. Making known one’s intentions to someone 
outside the mental resolve by signs such as coughing, grunting, etc., is 
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sabdanupata. Showing oneself up to someone outside the mental 
resolve is rupanupata. Signalling to someone outside the mental 
resolve by throwing clod, etc., is pudgalaksepa. These are the five 
transgressions of the supplementary vow of abstaining from activity 
with regard to the country - desavirativrata. 


cb'^cbl rtrW iftlswf wl ^TrfilchH'trh'M TTR 
TTfr^TTR^cKIlfH \\^ II 

[ ] TFT Tf ^TTFTTftF SlfWZ FRF FlvHT, [ ] RTfc 

RT%1 RFc£ 3Tfw FRF FfcFFT, [ dW4 ] ^dlfchb F|R 
^FTR FfRFT, [ 3TTFTt^nteiTnT ] f^FTT RF, FRF, RFF 

Fit TPffd FRFT affc [RFRldMRRtRTRSfFR] FIR FFT FFRtF 
FFTFf FF RTFFFFRT Tl RfFFi TTW F>TFT - 4 FIR 3TF«k^9ld 
^ RfFRTT tl 

Vulgar jokes - kandarpa, vulgar jokes accompanied by 
gesticulation - kautkucya, garrulity - maukharya, 
unthinkingly indulging in too much action - asamiksya- 
dhikarana, and keeping too many consumables and non¬ 
consumables - upabhogaparibhoganarthakya, are the five 
transgressions of the supplementary vow of withdrawing 
from purposeless sin - anarthadandavirativrata. 

Employing vulgar language mixed with laughter out of excessive 
attachment (raga) is kandarpa. The same accompanied by undesi¬ 
rable gesticulation is kautkucya. Indulging in meaningless and 
unrestrained talk out of self-importance is maukharya. Indulging in 
too much action without considering the object is asamiksyadhi- 
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karana. Accumulation of consumable and non-consumable objects 
beyond one’s needs is upabhogaparibhoganarthakya. These are the 
five transgressions of the supplementary vow of abstaining from 
purposeless sin - anarthadandavirativrata. 


vt *113311 



TfRRqt TRWR cpt 3^T?TT 3Pffxl TRdT, ^FT TF^ft 

TfWTT 3F^?T1 "T^frT TfRTT, [ 3FTT^T ] ^ ^T% 

« TftcT #TT, [ ] Lfblildl ^ 3T^TR ^Fl 

it ^ ^tftt - ^ ■qm uwiftM) 

37f^TR fl 

Misdirected threefold activity - yogaduspranidhana - of 
the body (kaya), the speech (uacana) and the mind 
(mana), lack of earnestness - anadara, and fluctuation of 
thought - smrtyanupasthana, are the five transgressions 
of the supplementary vow of periodic concentration - 
samayikavrata. 

Activity (yoga) has already been explained as of three kinds. 
Transgressions are actions tending to evil; these also are of three 
kinds, vicious bodily activity - kayayogaduspranidhana, vicious 
speech-activity - vacanayogaduspranidhana and vicious mental- 
activity - manoyogaduspranidhana. Lack of earnestness during 
concentration is anadara. Fluctuation of thought during concen¬ 
tration is smrtyanupasthana. These are the five transgressions of the 
supplementary vow of periodic concentration - samayikavrata. 
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3TS2im-^ 


[34UrM^f^dlUMlf^dlrHMklHflwOM5hMU|H|«^rM^MWnf^] 

f^FTT ^sft, f^FTT ?M 3 TO-T£Hfq afrq TOE; f^FTT 
f^FTT TJpFT ^ RETOE t^tj fsFTT f^FTT TOft 

EL TOf, TO 37Tfq fePTT; ^ST 3Efq R TObR ^ 3TTTOEE 
Sftf-TOf TOTOLftcT #R TOE; TOTOE «nf-TOff ETl 
RRT - ^ TO EiEEiETO %SEEE ^ 3#ER f| 

Performing these three activities, excreting - utsarga, 
taking of objects - adana, and spreading mats and 
garments - samstara, without inspecting and cleaning the 
place and the materials, lack of earnestness - anadara, 
and lack of concentration - smrtyanupasthana, are the 
five transgressions of the supplementary vow of fasting at 
regular intervals - prosadhopavasavrata. 

Inspecting carefully for organisms is pratyaveksana. Cleaning 
carefully with soft implements is pramarjana. These two attributes 
are taken with all three activities - utsarga, adana, and samstara. 
Excreting waste matter in a place without inspecting and cleaning it is 
the first. Taking objects such as sandalwood paste, flowers, incense, 
etc., intended for worship of the Lord (Arhat) and the preceptor, and 
cloth, etc., for personal use, without inspecting and cleaning these is 
the second. Spreading mats and garments without inspecting and 
cleaning the place is the third. Lack of earnestness -anadara - in one’s 
essential duties when tormented by hunger is the fourth. Lack of 
concentration - smrtyanupasthana - described in the previous sutra, 
is the fifth. These five are the transgressions of the supplementary 
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vow of fasting at regular intervals - prosadhopavasavrata. 


frlwsnfwr^: mcmi^ri: 113 mi 

flP^-dl^K - ('jflcjcjicH) TT^Tsf, wiw - wf 

^ tttst wf, frfwTan^TT - Trf^xi ■q^r^ 3 

Wf, 3Tf^TW^TT - -rtfvz wf, 3fk £U4«MlgK - ^ ^1 

3Tfe xp£ -p; TO Tl ^ Wf - ^cFT 3WR FFHI - 

3 -qk ^^q-’qf^fPT qrftHm f^i^ran ^ afenr ti 

Taking victuals (ahara) containing (one-sensed) 
organisms - sacitta, placed near organisms - sambandha, 
mixed with organisms - sammisra, stimulants - 
abhisaua, and ill-cooked - duspakua, are the five 
transgressions of the supplementary vow of limiting 
consumable and non-consumable things - upabhoga- 
paribhogapaimanavrata. 

The first, sacittahara, is food containing (one-sensed) organisms. The 
second, sambandhahara, is food placed near such organisms. The 
third, sammisrahara, is food mixed with such organisms. How is it 
that a householder partakes of food with organisms? It is because of 
negligence or infatuation. Abhisavahara is food that is stimulating. 
The last, duspakvahara, is ill-cooked food. Food is qualified by these 
adjectives. These are the five transgressions of the supplementary vow 
of limiting consumable and non-consumable things - upabhoga- 
paribhogapaimanavrata. 
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wfvrfF h w4cb'wrfrfs*»*f i: 113^11 

Tri^TrTf^^r - ■HpciTl x r? 3TTf^ T} 33 sFtT 41 ^TT, ’HH=4 t 1 I H-l^TPT 
- Tri^ra 37Tf^ ^ ^ 1^ 4f3R ^ ^TT, XRoETT^T - 
^ ^RTR ^ ^ ^TT, MIoH 4 - 3FF^fe ^TT 3T^M ^Tt 
■^RTK cF5 ^t ^TT, ehionfaphU - Ft 77 ? ^tTF ^tT 

<i<rd4n ^tt - 4 ^ 3#fr ti 

Placing the food on things with organisms such as green 
leaves - sacittaniksepa, covering it with such things - 
sacittapidhana, giving the food of another host - 
parauyapadesa, envy - matsarya, and untimely food - 
kaldtikrama, are the five transgressions of the 
supplementary vow of partaking of one’s food after 
feeding the ascetic - atithisamvibhagavrata. 

Placing the food on things such as the lotus leaf, which contain 
organisms, is sacittaniksepa. Covering it with similar things is 
sacittapidhana. Offering another host’s food as if it were one’s own is 
paravyapadesa. Lack of earnestness, or envy of another host, is 
matsarya. Offering food either too early or too late is kaldtikrama. 
These are the five transgressions of the supplementary vow of 
partaking of one’s food after feeding the ascetic - atithisamvihhaga- 
vrata. 


'^ , FWrfw , wrrvfwrFii 5 rr^'Hr^r^«sf-«i^HrFH ii^sii 

'dlfddlVhHI - ( TfcFPsRT W TTB ^ ^ ^T 

^FTT, muilid'HI - #F1 3 TO 
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^FTT, Rbll^M - Wf K 3FJIFT ^FTT, *ppJ5FST - 

Tpff 7WI ^HT, f^PT - f^FT-*fa ^FFTT 3T$4fa 3TFTTT=ft 
fsm-«M ^ ■qra WFhsRiicT ^ arf^TR ti 

Desire for life - jivitasamsa, desire for death - 
maranasamsa, attachment to friends - mitranuraga, 
attachment to pleasures - sukhanubandha, and longing 
for future enjoyment - nidana, are the five 
transgressions of the practice of dispassionately 
abandoning one’s body - sallekhana. 

Desire for life - jivitasamsa - is to long for a longer life. Desire for death 
- maranasamsa - is to long for speedy death. Attachment to friends - 
mitranuraga - is recollection of past sport, etc., that one had enjoyed 
with former friends. Attachment to pleasures - sukhanubandha - is 
recollection of pleasures enjoyed in the past. Longing for future 
enjoyment - nidana - is constantly thinking about future enjoyment. 
These are the transgressions of the practice of dispassionately 
abandoning one’s body - sallekhana. 

In describing the causes of influx (asrava) of the name-karma of the 
Tirthahkara, charity (tyaga) and austerities (tapa) according to one’s 
capacity have been mentioned (see sutra 6-24). Also, there is the 
mention of atithisamvibhagavrata (see sutra 7-21). What is the nature 
of charity - tyaga or danal 


WWfrffPlT 1136II 

[ ^ [ fc|^|fdfl4: ] 3ITf^ 

3TTdt rWJ # [^FT] ^FT tl 
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Charity (dana) is the giving of one’s objects to another for 
mutual benefit - anugraha. 

‘Anugraha’ means beneficial to both, the giver and the recipient. The 
giver accumulates merit (punya); this is benefit to the giver. The gift 
promotes right knowledge, etc., in the recipient; this is benefit to the 
recipient. The word ‘sva’ in the sutra means wealth. Thus, renouncing 
one’s wealth or possessions for mutual benefit is charity (dana). 

Charity (dana) has been described. Are there any distinctions with 
regard to the effects of the gift? 


[ MilsfoddldMIdrcIVlMIrf] fsffsr, s^T, ^ affc f^TWT 
Tl [ dP^VIN: ] tl 

The effect of giving of the gift - dana - has distinctions 
based on the specific manner in which it is given - 
uidhiuisesa, the specific thing given - dravyavisesa, the 
specific nature of the giver - datrvisesa, and the specific 
nature of the recipient - patravisesa. 

The manner is the way in which a guest is received and attended to. 
The distinction is excellence or superiority due to particular qualities. 
It is added on to everything - excellence of the manner, excellence of 
the thing given, superiority of the giver, and superiority of the 
recipient. Thus, ‘vidhivisesa’ is the distinction in the manner the 
guest is received and attended to - with reverence or without 
reverence. The excellence of the thing given - dravyavisesa - consists 
in its quality to promote austerity, study, etc. The superiority of the 
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giver - datrvisesa - lies in his being free from envy and dejection. The 
presence of qualities which lead to salvation indicates the superiority 
of the recipient - patravisesa. As excellence in the quality of the soil, 
etc., enhances the quality of the seed and produces a rich harvest, 
similarly, excellence in the manner (vidhi), etc., of the gift enhances 
the quality of the charity (dana) and produces great merit (punya). 



^ ^ ❖ 
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CHAPTER-8 

BONDAGE OF KARMAS 


Influx (asrava) has been explained. Bondage (bandha) which comes 
immediately after influx (asrava) is to be described now. First, the 
causes of bondage are mentioned, as these are antecedent to bondage. 

f*T24lHlfcRfrlV W TT 11^ II 

] fR^TT^, aqf^fcT, TRH, 
^TFT ^ ^ #3 (^TTH) tl 

Wrong-belief (mithyadarsana), non-abstinence (avirati), 
negligence ( pramada), passions (kasaya) and activities 
(yoga) are the causes of bondage (bandha). 

Wrong-belief (mithyadarsana) has been explained. Where has it been 
explained? It has been explained in sutra 1-2: ‘Belief in substances 
ascertained as these are is right faith (samyagdarsana) ’. And, wrong- 
belief (mithyadarsana) is just the opposite of right faith (samyag¬ 
darsana). Also, in context of influx (asrava), while describing the 
twenty-five activities, mithyatva or wrong-belief (mithyadarsana) has 
been described (see sutra 6-5). Abstinence (virati) has been described. 
Non-abstinence (avirati) must he understood to be the opposite of 
abstinence. Negligence (pramada) involves misinterpretation of the 
Scripture and the injunctions contained therein, and indifference to 
observe the injunctions (see sutra 6-5). It is indifference to laudable 
activities. The passions (kasaya) - anger, pride, deceitfulness and 
greed - with their subdivisions have been explained (see sutra 6-5). 
Activities (yoga) have been explained as three, namely, bodily activity, 
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mental activity and speech activity (see sutra 6-1). 

Wrong belief (mithyadarsana) is of two kinds, natural - naisargika, 
and derived from teaching - paropadesapurvaka. On the rise of the 
karma leading to wrong belief (mithyadarsana), the manifestation of 
wrong belief, without teaching by others, in the true nature of reality 
is the first variety - naisargika. The second variety is derived from 
teaching by others - paropadesapurvaka. It is of four kinds, namely, 
kriyavadi, akriyavadi, ajhanika and vainayika. Or it is of five kinds - 
absolutistic (ekanta), contrary (viparyaya), scepticism (samsaya), non¬ 
discriminating or superficial (vainayika) and ignorant (ajhanika). The 
identifi-cation of a thing and its attribute as ‘this alone’ or ‘thus only’ 
is absolutistic (ekanta) mithyadarsana. Examples of absolutistic 
(ekanta) mithyadarsana are to believe that supreme being alone is 
everything (the whole universe), or everything is permanent, or 
everything is momentary The following are examples of contrary 
(viparyaya) mithyadarsana: ‘an ascetic with material possessions is a 
passionless saint,’ ‘the Omniscient Lord takes morsels of food,’ and 
‘women attain liberation’. The indecisive view, ‘whether the three 
gems of right faith, right knowledge and right conduct lead to 
emancipation or not,’ is an example of scepticism (samsaya) 
mithyadarsana. ‘All gods are one,’ and ‘all religions are the same,’ are 
examples of non-discriminating or superficial (vainayika) mithya- 
darsana. Incapacity to examine what is good and what is not good to 
oneself is ignorant (ajhanika) mithyadarsana. To quote from the 
Scripture: “There are one hundred and eighty kinds of kriyavadi, 
eighty-four kinds of akriyavadi, sixty-seven kinds of ajhanika and 
thirty-two kinds of vainayika.'” (see ‘Gommatasara-karmakanda’, 
verse 876.) 

Non-abstinence (avirati) is of twelve kinds, relating to the six classes 
of embodied souls or beings and the six senses, mind included. The six 
types of living beings are the five kinds of immobile beings, namely, 
earth, water, fire, air and plants, and the mobile beings. The sixteen 
passions and the nine quasi-passions, together, make up twenty-five 
passions (kasaya). There is slight difference between the passions 
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(kasdya) and the quasi-passions fnokasdya). But the difference is not 
relevant here, so these are grouped together. Activities (yoga) are of 
thirteen kinds. Mental activities (manoyoga) are four, namely, true, 
false, both true and false, and neither true nor false. Speech-activities 
(vacanayoga) also are four. Bodily activities (kayayoga) are five. These 
make up thirteen. Activities (yoga) are also of fifteen kinds as it is 
possible for the accomplished ascetic in pramattasamyata gunasthana 
to attain the two activities of the aharakakayayoga and the 
aharakamisrakayayoga. Negligence (pramada) is of several kinds. It 
is with regard to the fivefold regulation of activities, threefold self- 
control, eight kinds of purity, ten kinds of moral virtues, and so on. 
These - wrong-belief (mithyadarsana), non-abstinence (avirati), etc. - 
are the five causes of bondage, whether concurrently or severally. In 
case of the wrong-believer (mithyadrsti) all the five causes operate. In 
case of those in the second (sasadanasamyagdrsti), the third 
(samyagmithyadrsti) and the fourth (asamyatasamyagdrsti) guna- 
sthana, the four causes commencing from non-abstinence (avirati) 
operate. In case of those in the fifth (samyatasamyata) gunasthana, 
combination of non-abstinence (avirati) and abstinence (virati), 
negligence (pramada), passions (kasdya) and activities (yoga) operate. 
In case of the ascetic in the sixth (pramattasamyata) gunasthana, the 
three, negligence (pramada), passions (kasdya) and activities (yoga) 
operate. In case of the ascetic in the seventh (apramattasamyata), the 
eighth (apurvakarana), the ninth (anivrttihddarasamparaya) and the 
tenth (suksmasamparaya) gunasthana, only two, activities (yoga) and 
passions (kasdya), operate. In case of the ascetic in the eleventh 
(upasantakasaya), twelfth (ksinakasaya) and thirteenth (sayoga- 
kevall) gunasthana, only one, activities (yoga), operate. In the last 
stage - ayogakevali - there is no cause for bondage. 

The causes of bondage (bandha) have been described. The next sutra 
explains bondage (bandha). 
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ffcbqj^wlcl: ch'4'ufi TT cRT: IRII 

[ ^ftcT: H<hNM^IIdJ c|,b||^fed Tl [ cFTifuT: 

^ ^TfR 1 J^ T M WTFJSlf [ 3TK% ] W*1 
^tTcTT f, [ TT ®RT: ] ^ ^RT tl 

The living being - jiva, the soul - actuated by passions 
(kasaya), retains particles of matter (pudgala) fit to turn 
into karmas. This is bondage (bandha). 

The soul actuated by passions (kasaya) is ‘sakasaya ’. Just as the 
digestive fire of the stomach (the gastric fluid or juice) absorbs food 
suitable to it, so also the soul retains karmas of duration (sthiti) and 
fruition (anubhaga) corresponding to the virulent, mild or moderate 
nature of the passions (kasaya). How does the soul which is immaterial 
take in karmic matter? In answer to this question the word jiva’ has 
been used in the sutra. That which lives is jiva-, the jiva has vitality 
(prana) and life (ayuh). The phrase ‘karmano yogyan ’ indicates the jiva 
which is with karmas. Only the jiva with karmas is actuated by 
passions (kasaya). The jiva without karmas is not actuated by passions 
(kasaya). From this it follows that the association of the jiva with 
karmas is beginningless. This answers the question how the 
immaterial soul is bound by the material karmas. If we postulate a 
beginning for bondage, there can be no bondage at all as in case of the 
liberated souls - the Siddha - characterized by utter purity. The 
second part of the sutra is that the self takes in appropriate particles of 
matter (pudgala) capable of being transformed into karmas. The 
mention of ‘pudgala’ - matter - is intended to declare that karma is 
matter. By this the view that karma is the unseen potency or invisible, 
mystical force of the soul is refuted, as the quality of the soul cannot be 
the cause of transmigration or worldly existence (i.e., bondage). 
‘Adatte’ is intended to indicate the relation of cause and effect. 
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Consequently, owing to the potency of wrong-faith, etc., which make 
the jlva fit to take in matter (pudgala) and, further, due to its activities 
(yoga), the jlva gets bound with subtle matter capable of turning into 
karmas and pervading the same space-points as those of the jlva. This 
is called bondage. Just as the mixing of several juices of barley, flowers 
and fruits in a vessel produces intoxicating liquor, so also matter 
present co-extensive with the jlva becomes transformed into karmic 
matter owing to the presence of activities (yoga) and passions (kasaya). 
The word ‘sa’ is intended to exclude any other meaning of bondage. 
This is the only meaning of bondage, and there is no other bondage. By 
this the union between the substance and its qualities is refuted. 

Is bondage of one kind or of several kinds? 



[ rTrT ] ^ 

ftarfcnsp*, 3(3I^qFT^0 sffc [faSRI: ] ^ 

^ tl 

Bondage (bandha) is of four kinds: according to the 
nature or species - prakrti, duration - sthiti, fruition - 
anubhava (or anubhaga), and the quantity of space- 
points - pradesa. 

‘Prakrti’ means nature. What is the nature of the margosa? 
Bitterness. What is the nature of molasses? Sweetness. Similarly, what 
is the nature of knowledge-obscuring (jnanavarana) karma? Non¬ 
comprehension of objects. What is the nature of perception-obscuring 
(darsanavarana) karma? Non-perception of objects. The feeling- 
producing (vedanlya) karma has the nature of pleasant (sata) and 
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unpleasant (asata) feeling. The faith-deluding (darsanmoha) karma 
has the nature of wrong-belief in the reality. The conduct-deluding 
(caritramoha) karma has the nature of non-restraint (asamyama). 
The life-determining (ayuh) karma has the nature of the span of life in 
a particular state of existence. The name-karma (namakarma) has the 
nature of names such as the infernal being, the human being, the 
celestial being and the plant and animal. The status-determining 
(gotra) karma has the nature of high and low status. The obstructive 
(antaraya) karma has the nature of causing obstruction in way of 
giving, gaining, enjoyment, and so on. Thus, that which is the cause of 
such happenings or experiences is ‘prakrti’ or the nature. Not falling 
off from its nature (prakrti) is duration (sthiti). For instance, the 
retention of the sweetness of milk of the goat, the cow, or the buffalo, is 
its duration. Similarly, not deviating from the nature of non¬ 
comprehension is the duration (sthiti) of the knowledge-obscuring 
(jhanavarana) karma. The duration (sthiti) of other karmas must be 
understood in the same way. The peculiar taste or experience of each 
karma is its fruition (anubhava). Just as the milk of the goat or the cow 
or the buffalo has its own peculiar taste, similarly each karma has its 
peculiar taste or experience as it gets to fruition (anubhava). 
Determining the quantity of karmas is space (pradesa) bondage. Thus, 
the measure of the space-points of the karmic molecules that have 
turned into karmas is space (pradesa) bondage. Vidhi’ means ‘kinds’. 
These are the four kinds of bondage. The activity (yoga) causes nature- 
bondage (prakrtibandha) and space-bondage (pradesabandha), and 
the passions (kasaya) cause duration-bondage (sthitibandha) and 
fruition-bondage (anubhavabandha). The diversity of bondage is due 
to the degree or intensity of activity (yoga) and passions (kasaya). It 
has been said, “The soul, due to activity (yoga) causes nature-bondage 
(prakrtibandha) and space-bondage (pradesabandha), and due to 
passions (kasaya) causes duration-bondage (sthitibandha) and 
fruition-bondage (anubhavabandha). The soul which does not get 
transformed due to activity (yoga) and passions (kasaya) or the soul 
that is rid of activity (yoga) and passions (kasaya) does not undergo 
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bondage.” 

Since passions (kasaya) exist only till the tenth gunasthdna, up to this 
stage, duration-bondage (sthitibandha) and fruition-bondage 
(anubhavabandha) are possible; not in the higher stages. Since 
activity (yoga) exists till the thirteenth gunasthdna, up to this stage, 
nature-bondage (prakrtibandha) and space-bondage (pradesabandha) 
are possible. In the fourteenth gunasthdna, since activity (yoga) is 
absent, there is no bondage. 

Now the kinds of nature-bondage (prakrtibandha) are described. 


3n^fr *rrdi'cRur^: ir*n 

[ 3TT?fr ] TOTO [ *IH<^IhIcKU|^<;h)a 1 - 

33FJ, TO3, Rfa afk 3TOTO - 3H3 TO TO tl 

The nature-bondage (prakrtibandha) is of eight kinds: 
knowledge-obscuring - jhanavarana, perception- 
obscuring - darsanavarana, feeling-producing - vedanlya, 
deluding - mohaniya, life-determining - ayuh, name¬ 
determining or physique-making - nama, status¬ 
determining - gotra, and obstructive - antaraya. 

The first, nature-bondage (prakrtibandha), must be understood to be 
of eight kinds. ‘Covers’ or ‘is covered by’ is covering (avarana). This is 
added to the first two karmas - knowledge-covering (jhanavarana) 
and perception-covering (darsanavarana). ‘Feels’ or ‘is felt by’ is by 
the feeling-producing (vedanlya) karma. ‘Deludes’ or ‘is deluded by’ is 
by the deluding (mohaniya) karma. That by which one takes the mode 
or life as a hell-being, and so on, is life-determining (ayuh) karma. 
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‘Name’ is that by which the soul is designated, i.e., name-determining 
(nama) karma. That by which one is called high or low is the status¬ 
determining (gotra) karma. That which comes between the host and 
the guest, the giving of gift, and so on, is obstructive (antaraya) karma. 
As the food taken once gets transformed into various things like blood 
and other fluids, similarly, the karmic-matter taken in by the soul gets 
transformed into various kinds of karmas, like the knowledge¬ 
covering (jndnavarana), due to the modifications of the soul. 

Is there any logic behind the particular sequence given to the eight 
karmas? Yes, there is. The worldly soul sees, acquires knowledge, and 
develops belief, in that order. Thus, faith (darsana), knowledge 
(jnana) and right-belief (samyaktva) are inherent attributes (guna) of 
the soul. These three attributes are complemented by energy (vlrya). 
Four karmas, called the destructive (ghati) karmas - perception- 
obscuring (darsanavarana), knowledge-obscuring ( jndnavarana ), 
deluding (mohaniya), and obstructive (antaraya) - are responsible for 
causing obstruction to these attributes (guna) of the soul. Although in 
case of worldly beings - chadmastha, not vitaraga - faith (darsana) 
occurs before knowledge (jnana), still, knowledge (jnana) is 
considered more venerable (pujya). Therefore, knowledge-obscuring 
(jndnavarana) karma gets precedence over perception-obscuring 
(darsanavarana) karma. After these two karmas, deluding 
(mohaniya ) karma and obstructive (antaraya) karma should be 
mentioned. Although feeling-producing (vedaniya) karma is non¬ 
destructive (aghati), still, on the strength of deluding (mohaniya) 
karma that causes likes and dislikes through the senses, it acts like a 
destructive (ghati) karma and, therefore, placed in midst of 
destructive (ghati) karmas, before deluding (mohaniya ) karma. On 
acquisition of the life-span ( ayuh ) in a particular mode (paryaya) of 
existence, the soul acquires body, etc., and, further, status is 
determined. Thus, the sequence of karmas is life-determining (ayuh), 
name-determining (nama), and status-determining (gotra). 
Obstructive (antaraya) karma, although designated as a destructive 
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(ghati) karma, cannot destroy completely the energy (virya) attribute 
of the soul, but functions only with the support of life-determining 
(i ayuh ), name-determining (nama), and status-determining (gotra) 
karmas. Hence, it is placed last in the sequence, (see ‘Gommatasara- 
karmakanda’, part-1, p. 9-10, and ‘Nayacakko’, verse 83, p. 47). 

The main divisions of bondage have been described. The subdivisions 
are to be described now. 


waMH. im 

[^llsbUHj ^HIcKUiifd ^ 3RpFR 3 

it, 

aq^T, ^TR, ®TTyflTT, ^ afk RTR ^ t’l 

The subdivisions of eight main divisions of bondage are 
five, nine, two, twenty-eight, four, forty-two, two and five, 
respectively 

Knowledge-covering (jnanavarana) is of five kinds, perception¬ 
covering (darsanavarana) is of nine kinds, feeling-producing 
(vedanlya) is of two kinds, deluding (mohaniya) is of twenty-eight 
kinds, life-determining (ayuh) is of four kinds, name-determining or 
physique-making (nama) is of forty-two kinds, status-determining 
(gotra) is of two kinds, and obstructive (antaraya) is of five kinds. 

What are the five kinds of knowledge-obscuring (jnanavarana) 
karma? 
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TTfoSTTOfaTO: M'4'if cfcc(Vf r ^|||^|| 

[ TO$TOrfTOT:M4^c|cdHIHj HPd^H, TO?TO, 

toh4^h 4t wwr - toh 3uroi TO to ^ 

^HI c H u l ^ TO ^ f| 

The five kinds of knowledge-covering (jhanavarana) 
karma are those which obscure 1) sensory-knowledge 
(matijnana), 2) scriptural-knowledge (srutajhana), 3) 
clairvoyance (avadhijnana), 4) telepathy (manahparyaya- 
jnana) and 5) omniscience (kevalajnana). 

The kinds of knowledge such as sensory-knowledge (matijnana) have 
been explained. Those which cover these are the five subdivisions of 
knowledge-obscuring (jiianavarana) karmas. A question is raised. Is 
the soul of an ‘abhavya’ (one who is incapable of attaining liberation) 
endowed with the capacity for telepathy (manahparyayajhana) and 
omniscience (kevalajnana)! If the answer is in the affirmative, he is 
not an ‘abhavya’. If it is in the negative, it is unnecessary to invent the 
two karmas, namely, telepathy-obscuring and omniscience-obscuring. 
The answer is that from the point of view of the substance - 
dravyarthika naya - the faculties of telepathy and perfect-knowledge 
are present in the ‘abhavya’. From the point of view of the modes - 
paryayarthika naya - the faculties of telepathy and perfect- 
knowledge, are not present in the ‘abhavya’. If it is so, the distinction 
between ‘bhavya’ and ‘abhavya’ is improper as both have the inherent 
capacity of telepathy and perfect-knowledge. No. The distinction 
between ‘bhavya’ and ‘abhavya’ is not based on the presence or 
absence of the capacities. In that case how is the distinction made? The 
distinction is made on the basis whether there would be manifestation 
or not of these capacities. That individual is a ‘bhavya’ in whom there 
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will be manifestation of right faith, right knowledge and right 
conduct. He, in whom there will be no such manifestation, is an 
‘abhavya’. Illustration is given of ‘kanakapdsdna’ and ‘andhapasana 
Both inherently have gold; from the former it is possible to extract gold 
through processing but from the latter it is not possible to do so. 1 

The subdivisions of knowledge-covering (jndndvarana) karma have 
been mentioned. Now the subdivisions of perception-covering 
0darsanavarana) karma must be described. 


iivsii 


[S^c^fdlcKui, 

3Mf^#TT^T, ^d^^fdlcKUi [ FH^llH^llH^iy^cdiy-cJcdiy-cJcdl- 
fdsn, ftsOfdsIT, T^TT, MTO 3fk TTWffe - 
^ ^ ^PTTWl ^ c£ t*| 

The four that cover ocular-perception (caksudarsana), 
nonocular-perception (acaksudarsana), clairvoyant- 
perception (avadhidarsana) and perfect-perception 
(kevaladarsana), and sleep (nidra), deep-sleep (nidra- 


1 -Acarya Samantabhadra has provided another illustration: “These, 
purity (suddhi) and impurity (asuddhi), are two kinds of power akin to the 
cookability (pakya) or the non-cookability (apakya) of a cereal (viz. beans 
like udada and munga). The manifestation of purity (in a soul) has a 
beginning while the manifestation of impurity is beginningless. And, being 
(the soul’s) own-nature (svabhava), it is not open to logical argument 
(tarka).” (see Aptamimdmsd’ , verse 100.) 
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nidra), drowsiness (pracala), heavy-drowsiness (pracala- 
pracala), and somnambulism (styanagrddhi) are the nine 
subdivisions of perception-covering (darsanavarana) 
karma. 

The four - ocular, non-ocular, clairvoyant and perfect - refer to 
perception-covering (darsanavarana) karmas - ocular-perception- 
covering (cak§udarsanavarana), non-ocular-perception-covering 
(acak sudarsanavarana) , clairvoyant-perception-covering (avadhidar- 
sanavarana) and perfect-perception-covering (kevaladarsanavarana). 
Sleep (nidra) is intended to remove the effect of intoxication, fatigue 
and languor. More and more (intense) sleep is deep-sleep (nidra- 
nidra). Caused by distress, weariness from exertion or strain, intoxi¬ 
cation, etc., and which induces sudden movement of the head, the eyes 
and the body even while sitting, is drowsiness (pracala). Doing it again 
and again is heavy-drowsiness (pracala-pracala). That which causes 
noctural emission and other wicked activities in sleep, is 
somnambulism (styanagrddhi). Perception-covering is taken with 
each - sleep, etc., - thus, it is sleep-perception-covering, deep-sleep- 
perception-covering, and so on. 

The subdivisions of the third kind of karma, feeling-producing 
(vedaniya), are now described. 


ll^ll 

[ sffc ^ ^ ^ ti 

The two, which cause pleasant-feeling (sadvedya) and 
unpleasant-feeling (asadvedya), are the subdivisions of 
feeling-producing (vedaniya) karma. 


318 








3Tssmr-<£. 


The sensual and mental pleasures obtained in the celestial and other 
states of existence are on rise of the karmas that produce pleasant- 
feeling (sadvedya). Pleasant-feeling (sadvedya) is the rise of 
auspicious-feeling-producing karma. The unpleasant-feeling 
(asadvedya) causes sufferings of many kinds. It is the rise of 
inauspicious-feeling-producing karma. 

The pleasant (sata) and the unpleasant (asata) modifications that the 
soul experiences are due to the rise of pleasant-feeling (sadvedya) and 
unpleasant-feeling (asadvedya) karmas, respectively. The external 
objects spoken of as the cause of such modifications is just an empirical 
or figurative expression. 

The subdivisions of the fourth, deluding (mohanlya) karma, are 
described next. 





rcTcbWI#^: 11^ II 

TOf ^ t sfk aTJTOT Tf [ PdfedcINUvi^T: ] #T, 
if, ^ sfk 4TO ^ fl i TO ^ t - 


TOTOc^ 



sfk i TOfd ^ #d ^ f; 

[ 3fchNHchNl4l ] sfk TOTTOTOPl i i ^ TOTft^ 
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ifcT, 3T^T, #fT, *TC, ^I^TT, 3ifk TjV^< 

- t 3OT^#I ^ 4 ^ f; 3fk [ 34H^|^^MUri4l’(si4H- 
UcMI^Hfl^Hdfa<*vMI: ^T] 37MWTFT, 

cT^TT 2F^vR ^ ^ ^ cT«TT [TT^T: sfiteWHHWI- 
#^T: ] ^T c£ sfifa, FH, *MT 3^k vfa ^ ^FFR - 3 
^ ^FT^vfrq ^ tl W TO ^ ^T 3^T^T 

^ tl 

There are three, two, nine, and sixteen subdivisions of 
faith-deluding (darsanamohaniya) , conduct-deluding 
(caritramohaniya), quasi-passions-feeling (akasaya- 
uedaniya) and passions-feeling (kasayavedaniya) karmas, 
respectively. The three subdivisions of faith-deluding 
(darsanamohaniya) karmas are subsidential-right-belief 
(samyaktva), wrong-belief (mithyatva), and mixed-right- 
and-wrong-belief (samyagmithyatva). Quasi-passions- 
feeling (akasayavedaniya) and passions-feeling 
(kasayavedaniya) are the two kinds of conduct-deluding 
(caritramohaniya) karmas. Further, quasi-passions- 
feeling (akasayavedaniya) are of nine kinds: laughter 
(hasya), liking (rati), disliking (arati), sorrow (soka), fear 
(hhaya), disgust (jugupsa), female-sex-passion (striveda), 
male-sex-passion ( puhveda), and neuter-sex-passion 
(napumsakaveda) . Passions-feeling (kasayavedaniya) are 
of sixteen kinds: the four passions (kasaya) - anger 
(krodha), pride (mana), deceitfulness (may a) and greed 
(lobha) - are of four kinds each - that which binds 
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infinitely (anantanubandhl), that which hinders partial 
abstinence (apratyakhyana), that which disturbs 
complete self-restraint (pratyakhyana) and that which 
interferes with perfect conduct (samjvalana ). Thus, 
deluding (mohanlya) karma is of twenty-eight kinds. 

The faith-deluding (darsanamohaniya) karmas are of three kinds. 
The conduct-deluding (caritramohaniya) karmas are of two kinds. 
The quasi-passions-feeling (akasayavedanlya) karmas are of nine 
kinds. And, the passions-feeling (kasayavedaniya) karmas are of 
sixteen kinds, (see Fig.-2) 

The deluding (mohanlya) karmas are primarily divided into two 
classes, namely, the karmas that delude right belief - darsanamoha¬ 
niya - and the karmas that delude right conduct - caritramohaniya. 
The former consists of three kinds, subsidential-right-belief 
(samyaktva), wrong-belief (mithyatva), and mixed-right-and-wrong- 
belief (samyagmithyatva). It is one with regard to bondage, but it 
becomes three according to the species of karma. On the rise of wrong- 
belief (mithyatva) , the individual turns away from the path revealed 
by the Omniscient, becomes indifferent to faith in the true nature of 
reality and is incapable of discriminating between what is beneficial to 
him and what is not. When wrong-belief (mithyatva) is restrained by 
virtuous thought-activity, due to auspicious disposition, it becomes 
quiescent and no longer obstructs right faith. It is then called 
subsidential-right-belief (samyaktva). The person in this state is called 
a right-believer (samyagdrsti). The perverse attitude - wrong-belief 
(mithyatva) - when it attains partial cleansing or purification, appears 
along with its purified state; this is called mixed-right-and-wrong- 
belief (samyagmithyatva). On the rise of it the attitude becomes 
mixed, like that arising from the use of the half-cleansed intoxicating 
grain called ‘kodrava’. 

The karmas which delude conduct - caritramohaniya - are of two 
kinds, the quasi-passions-feeling (akasayavedanlya) and the passions- 
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feeling (kasayavedaniya). The word ‘quasi’ in quasi-passions (akasaya 
or nokasaya) is used in the sense of ‘little’ or ‘slight’. The quasi¬ 
passions (akasaya) are nine. The rise of which causes laughter is 
hasya. The rise of which causes attraction for certain objects is rati. 
The rise of which causes repulsion for certain objects is arati. The rise 
of which causes grief or sorrow is soka. The rise of which causes fear is 
bhaya. The rise of which causes covering of the faults in the self and 
unearthing of the faults in others is jugupsa. The rise of which causes 
disposition typical of a woman is striveda. The rise of which causes 
disposition typical of a man is puhveda. The rise of which causes 
disposition typical of the neuter gender is napumsakaveda. 

Sixteen kinds of passions-feeling (kasayavedaniya) karmas are as 
follows. The passions (kasaya) are four, viz., anger (krodha), pride 
(mana), deceitfulness (maya) and greed (lobha). And each of these 
passions (kasaya) is subdivided into four classes: 1) most malignant, 
that bind infinitely (anantanubandhi) , 2) highly malignant, that 
hinder partial abstinence (apratyakhyana) , 3) malignant, that disturb 
complete self-restraint (pratyakhyana) , and 4) mild, that interfere 
with perfect conduct (samjvalana). Being the cause of endless cycle of 
worldly existence, wrong-belief (mithyadarsana) is called ‘ananta’, 
and the passions (kasaya) which give rise to such wrong-belief 
(mithyadarsana) are called anantanubandhi. In presence of 
apratyakhyana variety of passions (kasaya), the person is able to 
acquire right faith but is not able to observe even partial-restraint of 
the householder. In presence of pratyakhyana variety of passions 
(kasaya), the person is able to observe partial-restraint of the 
householder but is not able to observe complete-restraint of the 
ascetic. In presence of samjvalana variety of passions (kasaya), the 
person is not able to observe perfect conduct - sukladhyana - of the 
advanced ascetic. These, together, make up sixteen kinds of passions- 
feeling (kasayavedaniya) karmas. (see also sutra 6-14, p. 250-251) 

The subdivisions of the life-determining (ayuh) karma are described 
next. 
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-fR'cb'Sr4^-f*ir^crrfH n^oii 

[ HKchri4j4)Hm^M^cnPi ] affc ^pj - 

^ ^TR ^ ^ f | 

The life-determining (ayuh) karma has four subdivisions: 
life as an infernal being - narakayuh, life as plant and 
animal - tiryancayuh, life as a human being - 
manusyayuh and life as a celestial being - deuayuh. 

In states of existence, like the infernal being, the period of life is 
indicated by the life-determining (ayuh) karma. The life in the infernal 
regions is narakayuh. The life in the plants and animal world is 
tiryancayuh. The life in the human world is manusyayuh. And, the life 
in the celestial regions is devayuh. That by which an individual lives a 
long span of life in the infernal regions where there is intense heat and 
cold is the infernal life-karma. Similarly it must be understood with 
regard to the rest. 

Out of the ten vitalities (prana), the life-duration (ayuh-prana) holds 
the most important place. This is the primary cause of life. As long as 
life-duration (ayuh-prana) is present, the living-being is alive; when 
life-duration (ayuh-prana) is absent, the living-being is dead. Food, 
etc., are just the helpful causes of maintaining life. The life¬ 
determining (ayuh) karma is the primary cause of attaining the 
particular state of existence. 

The four kinds of life-determining (ayuh) karma have been explained. 
The next sutra is intended to determine the subdivisions of physique¬ 
making (nama) karma. 
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* TfenfrmfkF kw u 

k£ddwfwj iVcrwrf^^^'c^^rsrrd - 

MT yicf Irf T*$cf r« fa£l±(> fd<M: 

Ur^fcb'Vr^'iTW^ ftd - 

Iksm^T^cfkf^rTTTfaT ktefcFTccT ^ II^U 

TFR^c|U|[HM^[j^HyMyidM<yidldMl^dl^c||firc|^l4lJ|dil: ] 

^Tfd, *nft, mk, 3T#rm, krcH wi, w, ww, kwr, 
OTp V3, Wf, Wp STFTJojf, 3PJOTJ, OTTTd, OTT^, 3OT, 

kfc fkOTkkr - k <m 

kdtllui ] TTTk, 3RT, ^*R, ^J*T, ^q, wffa, f^R, 

37T^T kk - k cT^TT ikcTW^JcT 3T£[fc 

WOT ^Rk, WRR, ^:R5R, Wjq, (RSJRT), OTqffRT, 
3#2R, OTkr 4 t 3TTOT:^ftfk - k ^T [ktsferk ^r] kfc 
kkkOTr, w ot qrwf ki ^ct wkkr k^ ti 

The name or physique-making (nama) karma has these 
twenty-one subdivisions: the state of existence - gati, the 
class - jati, the body - sarira, the chief and secondary 
parts - aiigopanga, formation - nirmana, binding - 
bandhana, molecular interfusion - samghata, structure - 
samsthana, joints - samhanana, touch - sparsa, taste - 
rasa, odour - gandha, colour - varna, migratory form 
after death - anupurvya, neither heavy nor light - 
agurulaghu, self-annihilation - upaghata, annihilation by 
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others - paraghata, emitting warm light - atapa, 
emitting cool light - udyota, respiration - ucchuasa, gait - 
vihayogati. Further, the following ten, with their 
opposites, constitute twenty additional subdivisions: 
individual body - pratyeka sarira - and collective body - 
sadharana sarira , mobile-being - trasa - and immobile- 
being - sthavara, good-tempered - subhaga - and bad- 
tempered - durbhaga, melodious voice - susvara - and 
unmelodious voice - duhsvara, attractiveness of form - 
subha - and unattractiveness of form - asubha, minute 
body - suksma - and gross body - badara, completion (of 
the organs) - paryapti - and incompletion - aparyapti, 
firmness - sthira - and infirmness - asthira, lustrous 
body - adeya - and lustreless body - anadeya, glory and 
renown - yasahkirti - and obscurity - ayasahkirti. The 
forty-second is the name-karma of Lord Jina - 
Tirthakaratva. 

That (karma) on the rise of which a living being attains another birth 
is the state of existence -gati. It is of four kinds - the infernal state of 
existence - narakagati, the plant and animal state of existence - 
tiryancagati, the human state of existence - manusyagati, and the 
celestial state of existence - devagati. That which causes birth as an 
infernal being is the name-karma of the infernal state of existence. 
Similarly, it must be understood with regard to the rest. 

Within a particular state of existence, such as narakagati, the 
grouping together of beings which are alike is the class - jati. The class 
is attained due to the name-karma of jati. It is of five kinds: the class - 
jati - of beings with one sense - ekendriya, with two senses - 
dvindriya, with three senses - trindriya, with four senses - 
caturindriya, and with five senses - pancendriya. 


326 



3TS2im-4 


That on rise of which a body is attained by the soul is the name-karma 
of body - sarira. It is of five kinds: the name-karmas of gross body - 
audarika sarira, the transformable body - vaikriyika sarira, the 
projectable body - aharaka sarira, the luminous body - taijasa sarira 
and the karmic body - karmana sarira. Their peculiarities have been 
explained already (see sutra 2-36). 

That on rise of which the chief and secondary parts of the body are 
distinguished is the name-karma of the limbs and minor limbs - 
angopanga. It is of three kinds: the name-karmas of the limbs and 
minor limbs of the gross body - audarika sarira angopanga, of the 
transformable body - vaikriyika sarira angopanga, and of the 
projectable body-aharaka sarira angopanga. 

That which causes the formation of the body with its several parts in 
their proper places is the name-karma of formation - nirmdna. It is of 
two kinds: the name-karmas of fixing the position - sthdnanirmdna 
and of fixing the size - pramananirmana. It determines the position 
and size of the eyes and so on in conformity with the class of being. 

The close union or binding of the particles of matter (pudgala) 
acquired on the rise of the body (sarira) name-karma is the name- 
karma of binding- handhana. 

That on rise of which oneness or compactness of the body (sarira) such 
as the gross body, is attained by close interpenetration (i.e., without 
any inter-space) of the space-points (pradesa) of the molecules is the 
name-karma of molecular interfusion - samghata. 

That on rise of which the structure of the body, such as the physical 
body, is accomplished is called the name-karma of structure - 
samsthdna. It is of six kinds: the name-karmas of the perfectly 
symmetrical body - samacaturasra samsthdna, the upper part alone 
symmetrical - nyagrodha parimandala samsthdna, the lower part 
alone symmetrical - svasti samsthdna, the hunchbacked body - 
kubjaka samsthdna, the dwarfish body - vamana samsthdna, and the 
entirely unsymmetrical or deformed body - hundaka samsthdna. 

That on rise of which the different types of joints of the bones are 
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affected is the name-karma of joint - samhanana. It is of six kinds: the 
name-karmas of perfect joint noted for extraordinary sturdiness and 
strength - vajrarsabhanaraca samhanana, the less-than-perfect joint 

- vajranaraca samhanana, the still inferior joint - naraca samhanana, 
weak joint - ardhanaraca samhanana, very weak joint - kilika 
samhanana, and extremely weak joint - asampraptasrpatika 
samhanana. 

That which gives rise to the sense of touch is the name-karma of touch 

- sparsa. It is of eight kinds: the name-karmas of hard touch - karkasa 
sparsa, soft touch - mrdu sparsa, heavy touch - guru sparsa, light 
touch - laghu sparsa, smooth touch - snigdha sparsa, rough touch - 
ruksa sparsa, cold touch -sita sparsa and hot touch -usna sparsa. 

That which gives rise to the sense of taste is the name-karma of taste - 
rasa. It is of five kinds: the name-karmas of bitter taste - tikta rasa, 
pungent taste - katu rasa, astringent taste - kasaya rasa, sour taste - 
amla rasa and sweet taste - madhura rasa. 

That which gives rise to the sense of odour is the name-karma of odour 

- gandha. It is of two kinds: the name-karmas of pleasant odour - 
surabhi gandha and unpleasant odour - asurabhi gandha. 

That which causes distinction in the colour of the body is the name- 
karma of colour - varna. It is of five kinds: the name-karmas of black 
colour - krsna varna, blue colour - nila varna, red colour - rakta varna, 
yellow colour - haridra varna, and white colour - sukla varna. 

That on rise of which the form of the previous body does not disappear 
is the name-karma of migratory form after death - anupurvya. It is of 
four kinds: the name-karmas relating to the tendency of the soul after 
death to move towards the infernal state of existence - narakagati- 
prayogyanupurvya, towards the plant and animal state of existence - 
tiryaggatiprayogyanupurvya, towards the human state of existence - 
manusyagatiprayogyanupurvya and towards the celestial state of 
existence - devagatiprayogy anupurvya. 

That on rise of which there is no falling down like the iron ball and no 
going up like the warm cotton is the name-karma of neither heavy nor 
light - agurulaghu. 
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That on rise of which there is self-annihilation by hanging, falling 
from a cliff, etc., is the name-karma of self-destruction - upaghata. 
That on rise of which there is destruction of the self by others, through 
weapons, etc., is the name-karma of destruction by others - 
paraghata. 

That on rise of which the body emits warm light, like the sunshine, is 
the name-karma of emitting warm light - atapa. It is found in the sun, 
etc. 

That on rise of which the body emits cool brilliance or lustre is the 
name-karma of emitting cool light - udyota. It is found in the moon, 
the glowworm, etc. 

That on rise of which the being is able to breathe is the name-karma of 
respiration - ucchvasa. 

That on rise of which the being is able to move about is the name- 
karma of movement or gait - vihayogati. It is of two kinds: the name- 
karmas of graceful movement - prasastha vihayogati, and awkward 
movement - aprasastha vihayogati. 

That on rise of which the soul attains an individual body for its use is 
the name-karma of individual body - pratyeka sarira. 

That on rise of which several souls possess one common body for their 
use is the name-karma of collective body - sadharana sarira. 

That on rise of which the being is born with two or more senses is the 
name-karma of mobile-being - trasa. 

That on rise of which the being is born with one sense is the name- 
karma of immobile-being - sthavara. 

That on rise of which the being is pleasing to others is the name-karma 
of good-tempered -subhaga. 

That on rise of which the being is unpleasant to others is the name- 
karma of bad-tempered -durhhaga. 

That on rise of which the being is endowed with a melodious voice is 
the name-karma of melodious voice - susvara. 

That on rise of which the being is endowed with a harsh voice is the 
name-karma of unmelodious voice -duhsvara. 

That on rise of which the being is endowed with an attractive form is 
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the name-karma of attractiveness of form - subha. 

That on rise of which the being is endowed with an unattractive form 
is the name-karma of unattractiveness of form - asubha. 

That on rise of which the being is endowed with a subtle body is the 
name-karma of minute body - suksma. 

That on rise of which the being is endowed with a gross body is the 
name-karma of gross body -badara. 

That on rise of which the being is endowed with complete development 
of the organs and capacities is the name-karma of completion - 
parydpti. It is of six kinds - the name-karmas of taking in of the 
molecules to form the body -aharaparyapti, development of the body - 
sariraparyapti, development of the sense-organs - indr iyapary apti, 
development of the respiratory organs - pranapanaparyapti, 
development of the vocal organ - bhasaparyapti, and development of 
the mind - manahp ary apti. 

That on rise of which the being is not endowed with full development 
of these six kinds of completion is the name-karma of incompletion - 
aparyapti. 

That on rise of which the being accomplishes firmness (such as a well- 
knit frame, fine teeth and strong limbs) is the name-karma of firmness 
-sthira. 

That on rise of which the being does not accomplish firmness is the 
name-karma of infirmness - asthira. 

That on rise of which the being is endowed with lustre of the body is 
the name-karma of lustrous body - adeya. 

That on rise of which the being is not endowed with lustre of the body 
is the name-karma of lustreless body -anadeya. 

That on rise of which the merits of the being get admiration and praise 
from others is the name-karma of glory and renown -yasahkirti. 

That on rise of which the merits of the being do not get admiration and 
praise from others is the name-karma of obscurity - ayasahkirti. 

That on rise of which the being is destined to attain the status of the 
Lord of the three worlds is the name-karma of Lord Jina - 
Tirthakaratva. 
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The subdivisions of name-karma have been described. The 
subdivisions of status-determining (gotra) karma are described next. 


ii^ii 


[ sfk diddle - 

The high-status (uccagotra) and the low-status 
(nlcagotra) are the two subdivisions of status¬ 
determining (gotra) karma. 

The status-determining (gotra) karma is of two kinds: the gotra karma 
of high-status (uccagotra) and the gotra karma of low-status 
(nlcagotra). Owing to the rise of the former, an individual is born in a 
high or noble family of great respectability and prestige. Due to the 
rise of the latter one gets birth in a low-status family, lacking in 
prestige and respectability. The high-status family has the tradition of 
noble conduct; the low-status family has the tradition of vicious 
conduct. 

The subdivisions of the eighth kind, the obstructive (antaraya) karma, 
are now mentioned. 



[ dlHHITTTfDmr^MIcnijfuilg ] crfDTRTCPT, ^fbTRTTPT, 

wfbTT^TFT -qrET ^ ^ t'l 
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The obstructive (antaraya) karma has five subdivisions: 
the antaraya karma of obstructing the making of a gift 
(charity) - dana antaraya, the attainment of a gain - 
labha antaraya, enjoyment of consumable things - bhoga 
antaraya, enjoyment of non-consumable things - 
upabhoga antaraya, and effort (energy) - virya antaraya. 

The subdivisions of the obstructive (antaraya) karma are made with 
reference to the kind of obstruction. Thus these subdivisions result in 
obstruction in charity, in gain, and so on. On the rise of the first kind - 
dana antaraya - the individual is not able to make a gift even if he 
wishes to. The second - labha antaraya - hinders him from attaining 
any gain even though he sets his heart on it. The third - bhoga 
antaraya - hinders the enjoyment of consumable things, though he is 
desirous of enjoyment. The fourth - upabhoga antaraya - prevents the 
enjoyment of non-consumable things, although he is eager after 
enjoyment of such things. The fifth - virya antaraya - prevents effort 
or exertion, although he wants to make an effort or exert himself. 

The divisions of nature-bondage - prakrtibandha - have been 
explained. Now the kinds of duration-bondage - sthitibandha - have 
to be described. Duration (sthiti) is of two kinds, the maximum 
(utkrsta) and the minimum (jaghanya). Certain kinds of karmas have 
the same maximum (utkrsta) duration. These are mentioned first. 


TRT f^srfrT: 11**11 

[ 3flPddrW^U|mJ ^ ^HI C R U I, ^[dlcKUl, ^TT 

[ 3hrUI±hW ^T] [XRT 
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■ftsrfcT: ] t^ffcT [ rayirHimlMMcbldlchld?!: ] 

TTFTTlFFI f| 

The maximum duration - utkrsta sthiti - of the first three 
types of karmas, i.e., knowledge-covering (jhanavarana), 
perception-covering (darsanavarana) and feeling- 
producing (uedaniya), and of the obstructive (antaraya) 
karma is thirty sagaropama kotakoti. 

It is mentioned ‘from the first’ in order to indicate that the three 
should not be taken from the middle or from the end. ‘Obstructive’ is 
mentioned in order to include that which is separated. ‘Sagaropama’ 
is the duration or period of time indicated already. ‘Koti’ multiplied by 
‘koti’ is kotakoti. The word pard’ means the maximum. The purport is 
this. The maximum duration - utkrsta sthiti - of knowledge-covering 
(jhanavarana), perception-covering (darsanavarana), feeling- 
producing (uedaniya), and obstructive (antaraya) karmas is thirty 
sagaropama kotakoti. In whom does it occur? The bondage of karmas 
with the maximum duration occurs in case of the wrong-believer 
(mithyadrsti) who is endowed with the five senses and the mind - 
samjhipahcendriya - and who has attained completion - parydptaka. 

The maximum duration of the deluding (mohaniya) karma is now 
indicated. 


iiwi 

[ ] Wffa eprf -aft f^TfcT [ wfcl: ] TTxR 

dll dl dll Id TfFRhFf tl 


Seventy sagaropama kotakoti is the maximum duration - 
utkrsta sthiti - of the deluding (mohaniya) karma. 
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In this sutra, ‘sagaropamakotikoti’ and ‘para sthitih’ - utkrsta sthiti - 
have been taken from the previous sutra. This maximum duration of 
the deluding (mohanlya) karma also occurs in case of the wrong- 
believer (mithyadrsti) who is endowed with the five senses and the 
mind - samjhi pancendriya - and who has attained completion - 
paryaptaka. With regard to the rest it must be understood from the 
Scripture. 

The maximum duration of the physique-making (nama) and the 
status-determining (gotra) karmas is mentioned next. 


IIWI 

[ t^ffcl [ teyifa: ] 

cbldlcblfd 'HHKllH tl 

Twenty sagaropama kotakoti is the maximum duration - 
utkrsta sthiti - of the name (nama) and the status¬ 
determining (gotra) karmas. 

Again, ‘sagaropamakotikoti’ and ‘para sthitih’ - utkrsta sthiti - have 
been taken from the previous sutra. This maximum duration also 
occurs in case of the wrong-believer (mithyadrsti) who is endowed with 
the five senses and the mind - samjhi pancendriya - and who has 
attained completion - paryaptaka. With regard to the rest it must be 
understood from the Scripture. 

What is the maximum duration of life-determining (ay uh) karma? 


dAlffdVIoKI' 4 fflMTfi'UAfiAiq: 
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[ 3TFPT: ] 31FJ ^ f^rfcT [ 3UlR*l¥lrHHK)MHlfui ] 

tcftn ^TFPFFl tl 

Thirty-three sagaropama is the maximum duration of the 
life-determining (ayuh) karma. 

The mention of ‘sagaropama’ in the sutra is to exclude ‘kotakoti’. The 
maximum duration is supplied from the sutra 8-14. This maximum 
duration also occurs in case of the wrong-believer (mithyadrsti) who is 
endowed with the five senses and the mind - samjhipancendriya - and 
who has attained completion - paryaptaka. With regard to the rest it 
must be understood from the Scripture. 

The maximum duration - utkrsta sthiti - has been described. Now the 
minimum duration - jaghanya sthiti - has to be described. Leaving 
(for the present) the five types of karmas, which have the same 
minimum duration, the author describes the minimum duration of 
the other three types of karmas in two sutra. 


3rqrr irrt ii^ii 

[ 3TTH ] ^ fwfcl 

tl 

The minimum duration - jaghanya sthiti - of the feeling- 
producing (vedaniya) karma is twelve muhurta. 

The word ‘apara’ means the minimum. The minimum duration of the 
feeling-producing (vedaniya) karma is twelve muhurta. 
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IIWI 

[ sffc %r (^rt t^rfa) [ 3T^r] sir 

^ ti 

The minimum duration - jaghanya sthiti - of the 
physique-making (nama) and the status-determining 
(gotra) karmas is eight muhurta. 

The words ‘ muhurta’ and ‘apara sthiti’ - minimum duration - are 
supplied from the previous sutra. 

The minimum duration of the remaining five types of karmas is now 
indicated. 


iroii 

[ flwri ] <£ qfq - srrt 

3fk 3RJ - ^RRT fwfcT [ tl 

The minimum duration - jaghanya sthiti - of the 
remaining five kinds of karmas is up to one muhurta. 

The minimum duration - jaghanya sthiti - of the remaining five 
karmas is up to one muhurta. The minimum duration of knowledge¬ 
covering jhanavarana), perception-covering (darsanavarana), and 
obstructive (antaraya) karmas obtains in the case of the ascetic in the 
tenth stage of development - suksmasamparaya gunasthana. The 
minimum duration of the deluding (mohaniya) karma occurs in the 
case of the ascetic in the ninth stage - anivrttihadarasamparaya 
gunasthana. The minimum duration of the life-determining (ayuh) 
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karma occurs in the case of animals and human beings who take birth 
with the life-span of numerable (samkhydta) years. 

What is the definition of fruition -anubhava! 


IRS II 

[ PdMIch: ] TO TO fTOTO W ^ Wtt 

[ 3T^TcT: ] TOJTOT f I 

Fruition - anubhava - is the capacity of the karmas to 
provide various kinds of fruits. 

The word ‘vipaka’ means distinctive or variegated ripening. It is 
distinguished by influx of intense or mild dispositions, as described 
already. Or, different kinds of fruition assisted by differences in 
substance (dravya), place (ksetra), time (kala), state-of-being (bhava) 
and disposition (bhava) constitute ‘vipaka’. This ‘vipaka’ is what is 
experienced on fruition - anubhava. From abundance of auspicious 
modifications or thought-activity of the soul, there is fruition-bondage 
of abundance of auspicious karmas, and there is fruition-bondage of 
very little of inauspicious karmas. Similarly, from abundance of 
inauspicious modifications or thought-activity of the soul, there is 
fruition-bondage of abundance of inauspicious karmas, and there is 
fruition-bondage of very little of auspicious karmas. The fruition 
resulting thus from appropriate causes operates in two ways, that is, 
by its own nature, and by the nature of another. The fruition of each of 
the eight main types of karmas is by its own nature alone. That is to 
say that the knowledge-covering karma will cover knowledge only and 
will not produce feeling or will not determine life or status. In case of 
subtypes of the karmas, except the life-karma, faith-deluding and 
conduct-deluding karmas, fruition is possible by others’ nature also. 
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For instance, the fruition of life-karma of an animal or a human being 
is not possible through life in hell. And the fruition of faith-deluding 
karma is not possible through conduct-deluding karma and vice-versa. 

The disciple says, “The ripening of karmas accumulated formerly is 
fruition. We admit this. But we do not know this other thing. Is 
fruition according to the nature of karmas or otherwise? “Yes,” says 
the author. Fruition is according to the nature of the species of karmas 
enumerated. This is declared in the next sutra. 


ir^ii 

[FT: ] FF 3 FF ( 3TJFTF) [WFFT] FFlf ^ HTF ^ 3FJFR 
# ^TcTT f I 

The nature of fruition is according to the names of the 
karmas. 

The fruit of knowledge-covering (jhanavarana) karma is absence of 
knowledge. The effect of perception-covering (darsanavarana) karma 
is to obscure perception. Thus the effects of all karmas are significant 
and are true to their meanings. Hence there is agreement between the 
several types of karmas and their fruition -anubhava. 

It is understood that ripening is fruition - anubhava. Now do the 
experienced karmas continue to remain as ornaments, or do they fall 
off losing their strength and vigour? 


rTcTST f^frr IR3II 

[ rT?T: ^1 ] (FtF, F^FF FT H'A) Furl ^ FTF [ Ply'll ] FF 
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Pl4<l ^TTcft 3T^ffcT "3^1 4f 3IT4 ^ c h4 ^SUcRT 

"4 i4 ^n4 i?*i 


After fruition (anubhava), the shedding - nirjara - of 
karmas takes place. 

Just as food and similar things decay in course of time, the karmas fall 
off after giving pain or pleasure. These cannot stay on after fruition at 
the end of their duration. The falling off - nirjara - or dissociation of 
karmas is of two kinds, namely, ripening in the usual course - vipakaja 
- and being made to ripen prematurely - avipakaja. In the great ocean 
of transmigration, the individual soul wanders, whirling round and 
round among the four states of existence, in various births. And the 
auspicious and inauspicious karmas bound with the soul reach the 
stage of fruition according to their duration, and their shedding takes 
place. This is the first kind of dissociation - vipakaja nirjara - arising 
from maturity in the ordinary course of things. As the mango, jack 
fruit, etc., are made to ripen by special contrivances, the karmas which 
have not attained their maturity can be made to rise and experienced. 
This dissociation is without their ripening in the natural course of 
things. The word ‘ca’ is intended to include other methods referred to 
in a later sutra, namely, sutra 9-3, ‘tapasa nirjara ca’. Dissociation is 
effected by penance and also by other ways. Why is dissociation 
(nirjara) mentioned here before stoppage (samvara) of karmas, as it 
should have come after stoppage in the natural course of things? It is 
mentioned here for the sake of brevity. If it were to be mentioned 
there, it would have been a repetition. 

The fruition - anubhava - is of two types, for the destructive (ghati) 
karmas and for the non-destructive (aghati) karmas. The four - 
deluding (mohaniya), knowledge-covering (jhanavarana), perception¬ 
covering (darsanavarana), and obstructive (antaraya) - karmas are 
called destructive (ghati) as these interfere with the essential 
characteristics of the soul. For these destructive (ghati) karmas, the 
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fruition - anubhava - varies in degrees and is likened to the creeper 
(lata), the wood (daru), the bone (asthi), and the rock (saila). The other 
four main types of karmas - feeling-producing (vedanlya), life¬ 
determining (ayuh), physique-making (nama), and status¬ 
determining (gotra) - are called non-destructive (aghati) as these do 
not interfere with the essential characteristics of the soul. These non¬ 
destructive (aghati) karmas have two classes, merit (punya) and 
demerit (papa). The fruition - anubhava - of the merit (punya) varies 
in degrees and is likened to the molasses (guda), the sweetmeat 
(khanda), the sugar (sarkara), and the nectar (amrta). The fruition - 
anubhava - of the demerit (papa) also varies in degrees and is likened 
to the margosa (nimba or nima), the sour gruel (kahjira), the venom 
(visa), and the deadly poison (halahala). (see ‘Sarvarthasiddhi’, p. 
314). 

Fruition-bondage (anubbhavabandha) has been described. Now 
space-bondage (pradesabandha) must be described. In describing it 
these points must be indicated. What are its causes? When does it 
occur? How does it occur? What is its nature? Where does it occur? 
What is its transformation? The next sutra proceeds to give 
particulars in the order in which the questions are put. 





^11: IR*II 

[ dlHUrMill: ] *lH|cKU||ft efjrf ^ [ TT^cT: ] 

*TRf MPdUHd [ illhPcIVlNIdJ ^Tf^T 3 



[ 3W«dH-dU^¥ll: ] W] [ 
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The subtle (suksma), infmite-times-infinite 
(anantananta), stationary (sthitah) atoms - pudgala 
paramanu - fit to be transformed into karmas, as 
indicated by the names of the karmas, pervade the entire 
space-points (pradesa) of the individual soul in every 
birth. And these are absorbed every instant by the soul 
because of its activity (yoga). 

The phrase ‘namapratyayah’ means the species of karmas as indicated 
by the names. It has been said that the nature of karmas is according 
to their names ( sutra 8-22). So the word ‘name’ encompasses all 
species of karmas. ‘Sarvatah’ means in all births. In case of every soul 
infinite births have gone by or have taken place in the past. And in the 
future there will be numerable, innumerable or infinite-times-infinite 
births. The phrase ‘yogavisesat’ is intended to indicate that owing to 
activity (yoga), the matter is absorbed in form of karma. The word 
‘suksma’ indicates that the matter capable of being absorbed as 
karmas is subtle and not gross. The phrase ‘ekaksetravagaha’ means 
pervading the same extent of space as occupied by the individual soul. 
The term ‘sthitah’ means stationary. This term is intended to indicate 
that the forms of karmic matter are stationary and not moving. 
‘Sarvatmapradesesu’ is intended to indicate the substratum. It means 
that the forms of karmic matter pervade the entire extent of space of 
the individual soul. This indicates that karmic particles do not pervade 
only one, two, etc., space-points (pradesa) of the soul. These particles 
pervade the entire space-points of the soul, in all directions, upper, 
lower and horizontal. The extent of these particles of matter is 
infinite-times-infinite space-points, and the specific mention of it is 
intended to exclude other quantities and declare that it is not 
numerable, innumerable or infinite space-points. The molecules of 
karmic matter are infinitefold of the number of the non-potential 
souls (abhavya) and one/infinite of the number of the liberated souls 
(the Siddha) and occupy one/innumerable part of the ghanahgula. 
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These are of varied duration; of one, two, three, four, numerable and 
innumerable instants. These particles are characterized by five 
colours, five tastes, two odours, and four kinds of touch and are fit to be 
turned into the eight species of karmas. Owing to the activity (yoga) of 
the soul these are bound with the soul. Thus space-bondage 
(pradesabandha) must be understood in brief. 

It was contended earlier (see sutra 1-4) that merit (punya) and demerit 
(papa) are implied in influx (asrava) and bondage (bandha). Hence 
these - merit (punya) and demerit (papa) - must be explained now. The 
next sutra determines the karmas that constitute merit (punya). 


wth; iRmi 

^ 3 ^pr-y$fd4T ti 

The auspicious varieties of the feeling-producing - 
satavedaniya, life-determining - subha ayuh, physique¬ 
making - subha nama, and status-determining - subha 
gotra, karmas constitute merit (punya). 

The word ‘subha’ means auspicious or laudable. It is added to the rest 
severally - auspicious life, auspicious name and auspicious status. The 
three auspicious life-karmas are: life as plant and animal - 
tiryahcayuh, life as a human being - manusyayuh and life as a celestial 
being - devayuh. The thirty-seven auspicious name-karmas are: the 
human state of existence - manusyagati, the celestial existence - 
devagati, the class of beings with five senses - pahcendriyajati, the five 
bodies - saria, the three chief and secondary parts - ahgopahga, the 
perfectly symmetrical body - samacaturasra samsthana, extra- 
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ordinary sturdiness and strength - vajrarsabhanaraca samhanana, 
pleasant colour - varna, pleasant taste - rasa, pleasant odour - 
gandha, pleasant touch - sparsa, movement towards the human state 
of existence - manusyagatiprayogyanupurvya, movement towards the 
celestial state of existence - devagatiprayogyanupurvya, neither 
heavy nor light - agurulaghu, liability of annihilation by others - 
paraghata, respiration - ucchvasa, emitting warm light - atapa, 
emitting cool light - udyota, graceful gait - vihayogati, mobile-being- 
trasa, gross body - badara, complete development of the organs and 
the faculties of the body - paryapti, possession of an individual body - 
pratyeka sarira, firmness of the bodily frame - sthira, beauty of the 
body - subha, good-tempered - subhaga, melodious voice - susvara, 
lustrous body - adeya, glory and renown -yasahkirti, the formation of 
the body - nirmana, and the name-karma of the Tlrthahkara. 
Further, high status (uccagotra) and pleasant-feeling (satavedaniya) 
are auspicious. In all, there are forty-two auspicious varieties of 
karmas. 



[ 33cT:3TOT] IpT ^ [ TPTtT] TN-^Pddf 

tl 

The remaining varieties of karmas constitute demerit 
(papa). 


The karmas which do not constitute merit (punya), as mentioned in 
the previous sutra, are classified under demerit (papa). These are 
eighty-two in number. Five kinds of knowledge-covering (jhanava- 
rana) karmas, nine kinds of perception-covering (darsanavarana) 
karmas, twenty-six kinds of deluding (mohanlya) karmas, and five 
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kinds of obstructive (antaraya) karmas. The infernal state of existence 
- narakagati, the plant and animal state of existence - tiryancagati, 
the four classes (jati) of beings (with one, two, three and four senses), 
the five kinds of structure of the body - samsthana, the five kinds of 
joints - samhanana, inauspicious colour - varna, inauspicious taste - 
rasa, inauspicious odour - gandha, inauspicious touch - sparsa, two 
kinds of movement of the soul towards the place of birth - narakagati- 
prayogyanupurvya and tiryaggatiprayogyanupurvya, self-annihila¬ 
tion - upaghata, awkward movement - aprasastha vihayogati, 
immobile-being - sthavara, minute body - suksma, incomplete 
development of organs and faculties - aparyapti, collective body - 
sadharana sarira, infirmness of limbs - asthira, unattractiveness of 
form - asubha, bad-tempered - durbhaga, unmelodious voice - 
duhsvara, lustreless body - anadeya, and obscurity - ayasahkirti, are 
thirty-four inauspicious types of name-karmas (namakarma). 
Unpleasant feeling-producing - asatavedanlya, life as an infernal 
being - narakayuh, and low status - nlcagotra, are the other three. 

Thus, bondage has been explained in detail. The bondage is perceived 
directly by clairvoyance (avadhijnana), telepathy (.manahparyaya- 
jnana) and omniscience (.kevalajnana), and can be understood from 
the Scripture promulgated by those possessed of direct knowledge. 



^ ❖ 
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CHAPTER-9 


STOPPAGE AND SHEDDING OF KARMAS 


Bondage (bandha) has been described. The next thing to be explained 
is stoppage (samvara) of karmas. 


3TR3rcrfMto: TRT: 11^ II 
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The obstruction (nirodha) of influx (asrava) is stoppage 
(samvara). 

Influx (asrava) which is the cause of taking in of new karmic matter 
has been explained. The obstruction of the inflow of karmic matter is 
called stoppage (samvara). It is of two kinds, psychic-stoppage (bhava 
samvara) and material-stoppage (dravya samvara). The cessation of 
activities that lead to transmigration is psychic-stoppage (bhava 
samvara). When these activities are checked, the taking in of karmic 
matter is cut off or interrupted; this is material-stoppage (dravya 
samvara). 

Now this is investigated. What karmas are stopped in what stages of 
spiritual development - gunasthana (see explanation to sutra 1-8)? 
The self that is subjugated by the karma which causes false belief is the 
misbeliever or ‘deluded’ - mithyadrsti. That karma which flows into 
the soul chiefly on account of wrong-belief (mithyadarsana) is cut off 
in case of those in higher gunasthana. Hence stoppage of that karma 
prevails in the beings from the second stage of spiritual development, 
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namely, ‘downfall’ - sasadanasamyagdrsti - onwards. What is that 
karma? That karma is of sixteen kinds: wrong-belief - mithyatva, 
neuter-sex - napumsakaveda, infernal-lifetime - narakayuh, infernal 
state of existence -narakagati, birth as a one-sensed being - ekendriya 
jati, birth as a two-sensed being - dvlndriya jati, birth as a three- 
sensed being - trlndriya jati, birth as a four-sensed being - 
caturindriya jati, unsymmetrical body - hunda samsthana, extremely 
weak joint - asampraptasrpatika samhanana, transmigrating force 
tending to infernal state of existence - narakagatiprayogyanupurvl, 
emitting warm light - atapa, the body possessing one sense only - 
sthavara, the subtle body - suksma, the undeveloped body - 
aprayaptaka, and the collective body -sadharana sarlra. 
Non-restraint (asamyama) is of three kinds - the rise of passions 
(kasaya) leading to endless mundane existence - anantanubandhl, the 
rise of passions hindering partial restraint - apratyakhyana, and the 
rise of passions hindering complete self-discipline - pratyakhyana. 
The influx of karmas caused by these passions is stopped in their 
absence. There is, thus, stoppage of these twenty-five karmas which 
are caused due to the rise of anantanubandhl passions (kasaya): deep- 
sleep - nidra-nidra, heavy-drowsiness - pracala-pracala, somnam¬ 
bulism - styanagrddhi, anantanubandhl anger - krodha, anantanu¬ 
bandhl pride - mana, anantanubandhl deceitfulness - maya, 
anantanubandhl greed - lobha, female-sex-passion - strlveda, animal 
age - tiryahcayuh, animal state of existence - tiryahcagati, the middle 
four types of structure of the body - samsthana, the middle four types 
of joints - samhanana, the transmigrating force tending to the animal 
state of existence - tiryaggatiprayogyanupurvl, cold light - udyota, 
awkward motion - aprasastha vihayogati, bad-tempered - durbhaga, 
harsh voice - duhsvara, lustreless body - anadeya, and low family - 
nlcagotra. These karmas, the influx of which is caused by non¬ 
restraint (asamyama) arising from the anantanubandhl passions 
(kasaya), bind one-sensed beings, etc., only up to the end of the second 
stage of spiritual development - sasadanasamyagdrsti. Owing to the 
absence of this kind of non-restraint in the higher stages of spiritual 
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development, there is stoppage of these karmas in those stages, that is, 
from the third stage of mixed right and wrong belief - samyagmith- 
yadrsti. 

Ten karmas flow into the soul primarily on account of non-restraint 
(asamyama) caused by the rise of passions hindering partial restraint - 
apratyakhyanavarana. These are apratyakhyanavarana anger - 
krodha, apratyakhydnavarana pride - mana, apratyakhyanavarana 
deceitfulness - may a, apratyakhyanavarana greed - lobha, human age 
- manusyayuh, human state of existence - manusyagati, gross body - 
audarika sarira, the chief and secondary parts of the physical body - 
audarika sarira ahgopanga, excellent joining - vajrarsabhanaraca 
samhanana, and the transmigrating force tending to human birth - 
nanusyagatiprayogyanupurvi. These karmas bind from one-sensed 
beings up to the end of the fourth stage of spiritual development, 
namely, ‘vowless right belief - asamyatasamyagdrsti . Owing to the 
absence of passions hindering partial restraint - apratydkhyana- 
varana - there is stoppage of these karmas in the higher stages. In the 
third stage of mixed belief - samyagmithyatva - there is no binding of 
age-determining (dyuh) karma. That is a peculiarity. 

On account of non-restraint 0asamyama) caused by the rise of passions 
that prevent complete self-control - pratyakhydnavarana - these four 
karmas, pratyakhydnavarana anger - krodha, pratyakhydnavarana 
pride - mana, pratyakhydnavarana deceitfulness - maya, and 
pratyakhydnavarana greed - lobha, bind from one-sensed beings up to 
the end of the fifth stage of ‘partial vows’ - samyatasamyata. There is 
stoppage of these karmas in the higher stages. 

The influx of karmas caused by negligence (pramada) is stopped in the 
absence of negligence. From the stage higher up the sixth stage of 
‘imperfect vows’ - pramattasamyata - there is stoppage of karmas 
whose influx is caused by negligence, as there is no negligence in those 
stages. What are these? These are the six karmas causing the 
unpleasant-feeling - asatavedaniya, disliking - arati, sorrow - soka, 
infirm frame - asthira, unattractiveness of form - asubha, and 
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obscurity - ayasahkirti. The commencement of the binding of celestial 
age - devayuh - is caused generally by negligence (pramada) and also 
by the absence of negligence in the next (seventh) stage of ‘perfect 
vows’ - apramattasamyata. Owing to the absence of negligence 
(pramada), there is stoppage of this binding of celestial age in the 
higher stages, i.e., after the seventh stage of ‘perfect vows’ - 
apramattasamyata. 

The passions bereft of negligence (pramada), etc., are stopped as the 
passions (kasaya) are controlled. Such passions are of three degrees, 
namely, intense (tivra), moderate (madhyama) and minute 
(jaghanya). These three degrees of passions (kasaya) remain in the 
next three stages (8th, 9th and 10th). In one/numerable part of the 
eighth stage of ‘unprecedented purity’ - apurvakarana - only the two 
karmas of sleep (nidra) and slumber (pracala) bind. In the next 
one/numerable part, thirty divisions of karmas bind. These are the 
celestial state of existence - devagati, birth as a being with five senses 
-pahcedriya jati, transformable body - vaikriyika sarira, projectable 
body - aharaka sarira, luminous body - taijasa sarira, karmic body - 
karmana sarira, symmetrical build - samacaturasra samsthana, the 
chief and secondary parts of the transformable body - vaikriyika 
sarira angopanga, the chief and secondary parts of the projectable 
body - aharaka sarira angopanga, colour - varna, odour - gandha, 
taste - rasa, touch - sparsa, transmigrating force tending to celestial 
state - devagatiprayogyanupurvi, neither heavy nor light - aguru- 
laghu, self-annihilation - upaghata, destruction caused by others - 
paraghata, respiration - ucchvasa, graceful movement - prasastha 
vihayogati, movable body - trasa, gross body - badara, complete 
development - paryapta, individual body -pratyeka sarira, firmness of 
the body - sthira, attractiveness of form - subha, good-tempered - 
subhaga, melodious voice - susvara, lustrous body - adeya, sturdy 
formation - nirmana, and the status of the Tirthahkara. In the last 
instant of this stage, the four karmas causing laughter - hasya, liking - 
rati, fear - bhaya, and disgust - jugupsa, bind. The influx (asrava) of 
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these karmas is owing to intense passions; as the passions get 
progressively less in the higher stages, stoppage (samvara) takes place. 
In the next stage of ‘checking of gross-passions’ - anivrttibadara- 
samparaya, from the first instant up to one/numerable parts of the 
duration of this stage, male-sex-passion - punveda, and gleaming 
(samjvalana) anger - krodha - bind. In the remaining numerable parts 
of this stage, samjvalana pride - mana, and samjvalana deceitfulness - 
mdya bind. And in the last instant, samjvalana greed - lobha binds. 
The influx of these karmas is caused by moderate passions (kasaya). 
And owing to the progressive absence of moderate passions, there is 
stoppage of these karmas in the higher stages. In the next stage of 
‘checking of even minute passions’ - suksmasamparaya, the following 
sixteen karmas bind: five kinds of knowledge-covering -jnanavarana, 
four kinds of perception-covering - darsanavarana, glory and renown 
- yasahkirti, high family - uccagotra, and five kinds of obstructive- 
karmas - antaraya, the influx of which is caused by minute passions. 
There is stoppage of these karmas in the higher stages owing to the 
absence of minute passions. In the next three stages of ‘subsided 
delusion’ - upasanta-kasaya, ‘destroyed delusion’ - ksinakasaya, and 
‘Omniscient-with-vibration’ - sayogakevali, there is the bondage of 
karmas causing pleasant-feeling - satavedanlya, owing to the 
presence of mere vibrations or activity (yoga). And in the absence of 
activity (yoga) in case of the ‘Omniscient-without-activity’ - 
ayogakevali, there is stoppage (samvara) of the karmas causing 
pleasant-feeling - satavedanlya. (see also ‘Nayacakko’, verse 155, p. 
89-90). 

Stoppage (samvara) has been described. The means to attain stoppage 
are mentioned in the next sutra. 
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Stoppage (samvara) is affected by control - gupti, 
carefulness - samiti, virtue - dharma, contemplation - 
anupreksa, conquest by endurance - parisahajaya, and 
conduct - caritra. 

That by which the soul is protected from the causes of transmigration 
is control - gupti. Careful movement in order to avoid injury to 
organisms is regulation or carefulness - samiti. That which takes one 
to the desired goal is virtue - dharma. Meditating on the nature of the 
body, and so on, is contemplation - anupreksa. To bear with the 
sufferings of hunger, etc., for the sake of dissociation of karmas is 
endurance. Conquest by patient endurance is parisahajaya. Conduct - 
caritra - has been explained in the first sutra. These, gupti, etc., are 
most helpful in stoppage (samvara), therefore, these are mentioned as 
instrumental causes. This is the section on stoppage (samvara). Still 
the pronoun ‘sail’- ‘it’ - is used in order to indicate direct association 
of stoppage (samvara) with gupti, etc. What is its purpose? It is 
intended for determination. That is, stoppage can be achieved only by 
gupti, etc., and not by any other means. Thus, activities such as 
pilgrimage to holy places, bathing in holy waters, initiation in offering 
the head as an oblation, and the worship of deities in order to win 
favours, are precluded. The karmas acquired on account of 
attachment (raga), aversion (dvesa) and delusion (moha) cannot be got 
rid of by any other way. 

A potent cause of stoppage (samvara) and dissociation (nirjara) is 
mentioned next. 
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By austerity (tapa), dissociation (nirjara) also is achieved. 

Though religious austerity is included under the moral virtues, it is 
mentioned separately in order to indicate that it is the cause of both - 
stoppage (samvara) and dissociation (nirjara) - and that it is the chief 
cause of stoppage (samvara). Now it is true that austerity (tapa) is the 
means of prosperity, as it is admitted to lead to positions such as the 
lord of the dev a. How can it then be the cause of dissociation (nirjara)? 
There is nothing inconsistent in this for the same cause produces 
many effects; the fire is one but it has many effects such as scorching, 
ash and charcoal. Similarly, what inconsistency is there in considering 
penance or austerity (tapa) as the cause of both worldly prosperity - 
abhyudaya - and destruction of karmas -karmaksayal 

Control (gupti), which is mentioned first among the causes of stoppage 
(samvara), is now defined. 


7 jfcr: imi 
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Curbing activity (yoga) well is control -gupti. 

Activity (yoga) has been explained already. ( sutra 6-1). Restraining 
self-willed activity (yoga) is restraint. The attribute ‘samyak’ - ‘well’ - 
is intended to curb activity leading to worldly pleasures. When the 
threefold activity of the body, the sense-organ of speech and the mind 
is curbed well, there is no room for evil disposition. So there is no 
inflow of karma due to activity, and consequently there is stoppage 
(samvara) of influx. Restraint is of three kinds, control of bodily 
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activity - kayagupti, control of vocal activity - vacanagupti, and 
control of mental activity- manogupti. 

For the ascetic who is unable to control activity altogether, activity 
that is free from injury is indicated. 


hFh ll: I mil 
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The fivefold regulation of activities - samiti - pertain to 
walking - irya, speaking - bhasa, eating - esana, lifting 
and laying down - adananiksepa, and depositing waste 
products - utsarga. 

The word ‘samyak’ - carefulness - is supplied. Walking, etc., are 
qualified by this. That is, carefulness in walking - iryasamiti, 
carefulness in speaking - bhasasamiti, carefulness in eating - 
esanasamiti, carefulness in lifting and laying down - addnaniksepa- 
samiti, and carefulness in depositing waste products - utsargasamiti. 
These five kinds of regulations are the means by which the ascetic, 
acquainted with the dwellings of minute organisms, avoids injury to 
these. The ascetic who conducts himself in this manner attains 
stoppage (samvara) of influx (asrava) of karmas arising from non¬ 
restraint (asamyama). 

The third means of stoppage (samvara) is virtue (dharma). Its 
subdivisions are mentioned in the next sutra. 
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Supreme forbearance - uttama ksama, supreme modesty 
- uttama mardava, supreme straightforwardness - 
uttama arjava, supreme purity - uttama sauca, supreme 
truthfulness - uttama satya, supreme self-restraint - 
uttama samyama, supreme austerity - uttama tapa, 
supreme renunciation - uttama tyaga, supreme non¬ 
attachment - uttama akincanya, and supreme celibacy - 
uttama brahmacarya, constitute ten virtues (dharma). 

The foremost means of stoppage (samvara) is ‘control’, that is, to curb 
activity (yoga). In case of those who cannot curb activity (yoga) 
altogether, the second means is mentioned - the ‘regulation’ of activity 
by giving it proper direction. And the object of the tenfold virtue 
(dharma) is to avoid spiritual inertia or negligence (pramada), while 
getting engaged in activities such as movement. 

Forbearance - ksama - is the absence of defilement, in form of anger 
(krodha), in the ascetic, who, as he goes out for food for preserving the 
body, meets with insolent words, ridicule or derision, disgrace, bodily 
torment, and so on, from vicious people. 

Modesty (humility ) - mardava - is the absence of arrogance or egotism 
on account of high birth, rank, and so on. ‘Mardava’ implies 
destruction of pride (mana). 
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Straightforwardness - arjava - is freedom from crookedness in 
activity (yoga). ‘Arjava’ implies destruction of deceitfulness (maya). 
Purity -sauca - is freedom from greed (lobha). 

Truthfulness - satya - is utterance of chaste words in the presence of 
noble persons. Now, is this not included in regulation of speech- 
activity - bhasasamitil There is nothing wrong in this. Under the 
regulation of speech-activity - bhasasamiti, the ascetic who comes in 
contact with good as well as wicked people speaks as little as possible - 
parimita - of what is good - hitakari. Otherwise, it will lead to 
unnecessary evil originating from attachment (raga). But, under the 
virtue of truthfulness - satya, the ascetic coming in contact with good 
people, saints or those devoted to them, must discourse elaborately on 
the attributes of knowledge and conduct in order to promote virtue 
(dharma). 

Desisting from injury to life-principles and sensual pleasures through 
careful regulation of all activity - samiti - is self-restraint - samyama. 
Undergoing penance in order to destroy the accumulated karmas is 
austerity (tapa). Austerity is of twelve kinds as will be explained later. 
Renunciation - tyaga - is giving of gift (dana) or bestowing knowledge, 
etc., appropriate to saints. 

Non-attachment - akincanya - is giving up adornment of the body and 
the thought that ‘this is mine’. He who has nothing is ‘akihcana’ and 
his disposition appreciating this is ‘akincanya’. 

Supreme celibacy - brahmacarya - consists in not recalling the 
pleasures enjoyed previously, not listening to (or reading) stories of 
sexual passion, and maintaining an appropriate distance from women. 
Or, it is residing in the abode of the teacher in order to abandon self- 
willed activity. 

The word ‘perfect’ or ‘supreme’ is added to each of the ten virtues 
(dharma) in order to indicate the avoidance of mundane objectives. 
The practise of these virtues (dharma), and the thought of good that 
these virtues bring about and of the evil that the opposites of these 
bring about, lead to stoppage (samvara) of karmic inflow. 
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Passions, such as anger, are curbed as the self embraces moral virtues, 
such as forbearance - ksama, and discards the opposites of these. How 
is the self able to practise these and refrain from the opposites of 
these? He becomes one with moral virtues, as the heated ball of iron 
becomes one with the heat, by reflecting constantly as under: 
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Deep reflections - anupreksa - are meditating again and 
again on transitoriness - anitya, helplessness - asarana, 
transmigration - samsara, solitariness - ekatua, 
distinctness - anyatva, impurity - asuci, influx - asrava, 
stoppage - samvara, dissociation - nirjara, the universe - 
loka, rarity of enlightenment - bodhidurlabha, and the 
truth proclaimed by religion - dharmasvdkhyatatva. 

The human body, the objects of senses, and the substances that are 
consumed and used, are of transient nature - anitya - as that of the 
bubble. In the endless cycle of worldly existence, these alternate in 
quick succession as the union of particular objects takes place in births 
through the womb, etc. However, the self under delusion (moha) 
considers the persons and objects associated with him as permanent. 
But there is nothing in the world, except the natural characteristics of 
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knowledge-cognition (jhanopayoga) and perception-cognition 
(darsanopayoga) of the soul, which is permanent. This is contem¬ 
plation on the transitory nature of things - anityanupreksa. The 
worthy soul who contemplates thus is free from intense attachment to 
persons and things, and hence does not get distressed on their 
separation, as there is no sense of distress when the scent or the 
garland used is cast off. 

As there is no escape for the young one of a deer pounced upon by a 
strong, hungry tiger fond of the flesh, similarly, there is no escape for 
the self caught in the meshes of birth, old age, death, disease and 
sorrow. Even the stout body is helpful in the presence of food, not in 
the presence of distress. Wealth acquired by great effort does not 
accompany the self to the next birth. The friends who have shared the 
joys and sorrows of an individual cannot save him when death is 
imminent. His relations, all united together, cannot give him relief 
when he is afflicted by serious ailment. Only the merit or virtue 
accumulated over time will help him to cross the ocean of misery. Even 
the lord of the deva cannot help him at the point of death. Therefore, 
virtue (dharma) is the only means of succour to the one in midst of 
misery. Friends, wealth, etc., are also transient. And so there is 
nothing else, except virtue, which offers succour to the self. To 
contemplate thus is the reflection on helplessness - asarananupreksa. 
He, who is distressed at the thought of utter helplessness, does not get 
attached to worldly things and worldly existence. He endeavours to 
march on the path indicated by the Omniscient Lord. 

Transmigration is the attainment of another birth by the self owing to 
the ripening of karmas. The five kinds of whirling-round have been 
described already. ( sutra 2-10). The self wanders in the endless cycle of 
births and deaths, undergoing millions of afflictions in innumerable 
wombs and families. Being propelled by the mechanism of karmas, the 
soul takes different relationships; from a father it becomes a brother, a 
son, a grandson, etc., and from a mother it becomes a sister, a wife, a 
daughter, and so on. The master becomes the servant and the servant 
becomes the master. It takes different forms just as an actor takes 
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several roles. To be brief, sometimes one becomes one’s own son. 
There is no end to the transformations undergone by the self owing to 
the influence of karmas. To reflect on the nature of mundane existence 
is contemplation on the worldly existence - samsaranupreksa. He who 
contemplates thus is alarmed at the miseries of transmigration, 
becomes disgusted with worldly existence, and endeavours to free 
himself from it. 

‘I am alone in suffering severe pain in successive recurrence of birth, 
old-age and death. There is none who is my friend or foe. I am born 
alone; I die alone. No one, relation or other, takes away my manifold 
sufferings in form of disease, old-age and death. Relations and friends 
do not accompany me beyond the cemetery. Virtue (dharma) alone is 
my never-failing companion.’ This is the contemplation of solitariness 
- ekatvanupreksa. He who contemplates thus is free from attachment 
towards his relations and aversion towards others; he cultivates 
detachment and endeavours to attain emancipation. 

To reflect that the soul is utterly distinct from the body is the 
contemplation of distinctness - anyatvanupreksa. ‘Though my soul is 
one with the body from the point of view of bondage yet it is different 
from the body as the two possess different characteristics. The body 
has sense-organs but my soul is beyond the senses. The body is devoid 
of knowledge but my soul is knowledge. The body is perishable but my 
soul is imperishable. My body has a beginning and an end, but my soul 
has neither beginning nor end. In the course of my mundane 
existence, my hundreds of thousands of bodies have perished. My soul 
is different from all these bodies. When even the body is utterly 
different from my soul, then, O dear, there is no surprise that my soul 
is different from all other external objects.’ He who contemplates thus 
is free from attachment towards his body and other things. This true 
knowledge leads to supreme detachment which helps the soul attain 
emancipation. 

The body is the receptacle of utter impurities. It is developed from 
impurities such as semen and blood in the womb. As the lavatory, it is 
the seat of unclean things. The skin-covering is full of tiny pores 
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through which exude impurities. Like the fire, the body consumes 
quickly what comes in contact with it. Bathing, application of 
perfumes, incense, powder, garlands, etc., cannot remove the 
impurities of the body. Only right faith, right knowledge and right 
conduct are able to bring about complete purification of the soul. He 
who contemplates thus on the impurities of tho body - asuci 
anupreksa - is disgusted with the body and puts his heart into crossing 
the ocean of transmigration. 

Influx (asrava), stoppage (samvara) and dissociation (nirjara) have 
been described already. Still these are mentioned here for reflecting on 
their good and evil. Influx (asrava) leads to calamity and distress in 
this life and in the life to come. It is sharp and strong like the current of 
a river, and appears in form of the senses (indriya), the passions 
(kasaya) and non-abstinence (avrata). The senses (indriya), such as 
touch, sight, and the rest, plunge the wild elephant, the crow, the 
serpent, the bird, the deer, and the rest, into the ocean of misery. 
Similarly the passions (kasaya) cause injury, bondage, disgrace, 
anguish, and so on, in this world and, in the next, lead to different 
kinds of suffering in the four states of existence. Reflecting thus on the 
calamity and distress caused by influx (asrava) is contemplation on 
influx - asravanupreksa. This enables the self not to swerve from the 
wholesome attitudes of forbearance (ksama), etc. And the soul 
protected by this contemplation is rid of evils originating from influx 
(asrava), as the tortoise is protected by its shell. 

If the hole in the keel of a vessel sailing on the ocean is not closed, 
gradually the water enters the vessel and the passengers must perish. 
But if there is no hole, the passengers must reach their destination. 
Similarly, if influx (asrava) is stopped there can be no obstacle to 
liberation. Reflection on the merit of stoppage (samvara) of karmas is 
contemplation on stoppage - samvaranupreksa. He who reflects 
constantly in this manner attains stoppage (samvara) of karmas and 
liberation. 

Dissociation (nirjara) takes place after the fruition of karmas. 
Dissociation (nirjara) is of two kinds. One is involuntary - abuddhi- 
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purva - and the other is by one’s effort - kusalamula. The involuntary 
dissociation on the fruition of karmas, common to the four conditions 
of existence such as the infernal beings, gives rise to a chain of bondage 
(bandha) of inauspicious kind. Dissociation by conquest of afflictions 
is by one’s own effort. It gives rise to a chain of bondage (bandha) of 
auspicious kind or to no bondage. Reflection on the merits and 
demerits of dissociation (nirjara) is contemplation of dissociation - 
nirjaranupreksa. This impels one to destroy karmas. 

The structure of the universe (loka) has been described already. The 
universe is in the midst of the non-universe-space - alokakasa - which 
is endless. The contemplation of the nature of the universe is 
lokanupreksa. Such contemplation increases the purity of knowledge. 
In one minute-living-body - nigodasarira - there are organisms (jlva) 
infinite times the emancipated souls. Thus the entire universe is 
densely filled with one-sensed beings with no interspace. To become a 
being with more than one sense is as difficult as finding out a very 
small piece of diamond buried in the sands of an ocean. Even among 
these, most are endowed with imperfect (less than five) senses. Hence, 
birth as a five-sensed being is as rare as the quality of gratitude among 
the good qualities. And even among the five-sensed beings, most 
belong to the animal world such as the cow, the deer, the bird, the 
serpent, etc. Hence the attainment of human birth is as difficult as 
finding a heap of jewels at the crossing of the roads. On completion of 
life as a human being, to attain the human birth yet again is as difficult 
as it is for the burnt parts - leaves and branches - of a tree to regain the 
mode (paryaya) of the tree. If somehow the human birth is attained 
again, a good country, a good family, keen senses, health, etc., are more 
and more difficult of attainment. When all these are attained, if true 
faith is not acquired, human birth becomes useless, like the face 
without vision. And even after attaining this rare true faith if anyone 
is immersed in worldly pleasures, it is like burning sandalwood paste 
for the sake of ash. If somehow one is able to renounce worldly 
pleasures, the adoption of austerities, observance of virtues, and 
auspicious death, are extremely rare. Only on attainment of all these, 
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the human birth can be said to bear fruit; contemplation of this kind is 
bodhidurlabhanupreksa. The person who contemplates thus does not 
become negligent after attaining this rare jewel of human birth. 

The faith promulgated by Lord Jina has non-injury (ahimsa) as its 
mark, truthfulness (satya) as its base, humility (vinaya) as its root, and 
forbearance (ksama) as its strength. It is safeguarded by celibacy 
(brahmacarya), dominated by quietism (upasama), characterized by 
restraint (niyati), and supported by non-attachment (aparigraha). 
Without attaining it, living beings have been wandering in the 
beginningless mundane existence, undergoing sufferings and misery 
owing to the rise of inauspicious karmas. If true faith is attained, one is 
bound to achieve, after enjoying several kinds of worldly-prosperity 
(abhudaya) and distinction, liberation. This kind of contemplation is 
dharmasvakhyatatv anupreksd. The person who contemplates thus 
exhibits true devotion to religion, and endeavours to attain it. 

The presence in a person of contemplations, such as transitoriness - 
anity anupreksd, helps him practise moral virtues, like forbearance 
(ksama)-, it leads to effective stoppage (samvara) of karmas. 
Contemplation (anupreksd) is mentioned in the middle of virtue - 
dharma - and conquest by endurance - parisahajaya - since it is the 
cause of both. He who does contemplation (anupreksd) observes 
properly the moral virtues and also endures the afflictions. 

What are the afflictions (parlsaha) and for what purpose are these 
endured? 
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Those which are endured so as not to swerve from the 
path and for the sake of dissociation (nirjara) of karmas 
are the afflictions (parisaha). 

As stoppage is the subject under consideration, the path is qualified by 
stoppage - the path of stoppage (samvara). The afflictions (parisaha) 
are to be endured so as not to swerve from the path of stoppage 
(samvara) of karmas and for the dissociation (nirjara) of karmas. 
Those who endure hunger (ksudha), thirst (pipasa), etc., do not swerve 
from the path taught by Lord Jina, and block the influx (asrava) of 
karmas by practising the path aright. They also experience the fruits 
of maturing karmas, destroy these progressively and attain liberation. 

The afflictions (parisaha) are described in the next sutra. 
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Hunger - ksudha, thirst - trsa, cold - sita, heat - usna, 
insect-bite - dahsamasaka, nakedness - nagnya, absence 
of pleasures - arati, woman - stri, pain arising from 
roaming - carya, discomfort of posture - nisadya, 
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uncomfortable couch - sayya, reproach - akrosa, injury - 
vadha, solicitation -yacana, lack of gain - alabha, 
disease - roga, pain inflicted by blades of grass - 
trnasparsa, dirt - mala, absence of reverence and honour 
- satkarapuraskara, (conceit of) learning - prajha, 
despair or uneasiness arising from ignorance - ajhana, 
and lack of faith - adarsana, are the twenty-two 
afflications (parisaha). 

Hunger, etc., are the twenty-two kinds of afflictions or hardships. 
These have to be endured by the ascetic striving after liberation. 

The saint who fails to obtain pure food or the required quantity of food, 
and whose torment of hunger is not dispelled, does not seek food in 
improper places and at improper times. He does not tolerate neglect of 
his essential duties even to a small extent and is ever enthusiastic in 
study and meditation. He has practised, on his own as well as due to 
circumstances, fasting and eating less than his fill on several 
occasions. He takes only tasteless food. His throat is dry like the red- 
hot vessel on which a few drops of water have been poured. Even when 
the ascetic is extremely hungry, he feels that not obtaining the gift of 
food is more beneficial than obtaining it. The ascetic thus conquers the 
torment of hunger - ksudhaparlsahajaya. 

The ascetic has given up bathing, immersing himself in water and 
sprinkling his body with water. Like the bird, he has no fixed resting 
place and abode. He may at times be tormented by parching thirst, 
owing to various reasons such as unsuitable food (saltish, oily or 
astringent food), heat of the summer, bilious fever, fasting, and so on. 
Even then he does not seek remedy, but extinguishes this flame of the 
fire of thirst by the cool and fragrant water of his meditation kept in 
the fresh, earthenware pot of fortitude. Such patient endurance of 
thirst - trsaparisahajaya - is to be extolled. 

Without garments on his body, the ascetic lives, like the bird, in 
uncertain places such as on rocks and underneath trees. And when he 
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is beset by extremely cold wind or suffers from frost, he does not think 
of remedies enjoyed by him formerly, but dwells in the inner 
apartment of the house of knowledge. His endurance of cold - 
sitaparisahajaya - is praiseworthy. 

In summer, the forest has no breeze, no water, and the trees become 
shadowless as their leaves fall off due to scorching heat of the sun. 
Still, the ascetic enters the woods and suffers from thirst because of 
internal causes, such as fasting. Owing to forest-conflagration, 
scorching wind and oppressive heat of the sun, his throat and palate 
become parched. Still he does not think of remedies experienced by 
him formerly on several occasions. He is keenly intent on avoiding 
injury to living beings and safeguarding his conduct. This is described 
as endurance of heat -usnaparisahajaya. 

Here the word ‘dansamasaka’ - mosquito-bite - is a synecdoche. For 
instance, ‘Let the ghee be safeguarded from crows.’ Here the word 
‘crows’ implies all those birds which can damage the ghee. Similarly, 
‘mosquitoes’ imply all kinds of insects such as bees, gnats, small bees, 
bugs, maggots, ants and scorpions. The ascetic endures pain caused by 
the biting of such insects without thinking of harming them. His only 
mantle is the determination to attain emancipation. This is called 
patient endurance of insect-bites - dahsamasakaparisahajaya. 

The saint embraces nakedness like that of the newborn child. His 
nakedness is free from stigma. It is extremely difficult to adopt this 
form. This form frees him from the evils of begging, safeguarding, 
injury, etc. The saint adopting this form is free from attachment; it is 
the sole cause of attaining emancipation. The mind of the saint 
embracing nakedness is free from the excitement of passions and 
agitation. As he safeguards his celibacy perfectly, his endurance of 
nakedness - nagnyaparisahajaya - is blameless. 

The ascetic is indifferent to pleasures of the senses. He stays in vacant 
houses, temples, tree-hollows, or in mountain-caves - places devoid of 
singing, dancing, instrumental music, etc. He is immersed in, and 
derives pleasure from, study and meditation. His heart is closed to the 
thoughts of worldly pleasures witnessed, heard of, and experienced 
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formerly, and stories concerning worldly pleasures. His heart is 
insulated well against Cupid’s arrows. He always evinces compassion 
for the living. He must be understood to have conquered dissatis¬ 
faction arising from the absence of pleasures - aratiparisahajaya. 

In the presence of lovely, intoxicated women in the bloom of youth, the 
ascetic residing in lonely bowers, houses, etc., is free from agitation or 
excitement, even upon being disturbed by them. Similarly, he subdues 
agitation of his senses and his mind, like the tortoise protected by his 
shell. And the smile, charming talk, amorous glances and laughter, 
lustful slow movement of women and the arrows of Cupid have no 
effect on him. This must be understood as the conquest of the 
disturbance caused by woman - striparisahajaya. 

Someone has led long celibate life, residing in the habitation of his 
master. He has learnt the truth about bondage and liberation. He 
moves from place to place as a worthy recipient of food for the sake of 
his body, the seat of self-restraint (samyama). As initiated by his 
master, he practises detachment like the wind. His body has become 
weak due to frequent fasting, taking less food, limiting the articles of 
food, giving up stimulating food, etc. He does not roam in directions 
opposed to his regulations with regard to place and time and which 
may cause breach of self-restraint. While roaming he wears no shoes 
and hence his soles are pricked by thorns, sharp stones, etc., causing 
him pain. Still, he does not think of conveyance, etc., used by him on 
former occasions. He practises to perfection the daily duties of the 
ascetic. This must be understood as the endurance of the affliction of 
roaming - caryaparlsahajaya. 

The ascetic chooses an utterly lonely place, untrodden earlier, like a 
burial ground, a garden, a vacant house, a mountain cave, or an 
arbour, examines it carefully with the aid of sunlight and his senses, 
and adopts, for self-discipline, a definite posture, for a definite time. 
The roaring of wild animals such as the lion or the tiger does not 
engender fear in him. The troubles caused by others are unable to 
swerve him from the path to liberation. His body does not change the 
posture, such as the virasana or the utkutika, which he had adopted. 
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This is ascertained as conquest of the discomfort of posture - 
nisadyaparisahajaya. 

When the body of the ascetic gets exhausted by prolonged study or 
meditation or walking, he goes to sleep on hard, uneven ground, 
abounding in pebbles and fragments of broken jars, very cold or very 
hot, for a few minutes. He stretches his body on one side like a stick. 
For the sake of avoiding injury to the living organisms, he remains 
still, without changing side, like the fallen tree or the dead body. He 
contemplates constantly on knowledge and does not move his body 
even when tormented by evil spirits. Thus he overcomes the 
discomfort caused by uncomfortable couch - sayyaparisahajaya - for 
an indefinite time. 

The saint pays no attention to the harsh, uncivil and vulgar words of 
persons of perverted attitude betokening censure and contempt; 
words which can easily provoke the flame of anger. Though he is in a 
position to instantly counter such evil-doers, he remains unperturbed. 
He thinks that the spoken words are due to fruition of sinful karmas; 
he remains intent on practising austerities and does not make room 
for even the slightest passion (kasaya). He thus overcomes reproach - 
akrosaparisahajaya. 

On being beaten and tormented by wicked men with sharp swords, 
maces, pestles, etc., the ascetic does not entertain ill-feelings against 
them. He thinks, ‘This is due to my former evil deeds. What can these 
wretched people do to me? The body is transient like the bubble and is 
the cause of misery. These people can harm only my transient body, 
and not my lasting faith, knowledge and conduct.’ Reflecting in this 
manner the ascetic considers the cutting of his body by an adze or the 
application of sandalwood paste as equal. He thus overcomes the 
injury done to him - vadhaparisahajaya. 

As the ascetic is absorbed in practising internal and external 
austerities, his body is emaciated, and he looks a mere skeleton. Like 
the dried-up tree without strength or shade due to the extreme heat of 
the sun, the physical frame of the ascetic is a mere assemblage of skin, 
bones and arteries. Even on the point of death, he does not meanly and 
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piteously, by words, facial expression or gesture, beg for food, 
habitation, medicine, etc. Even at the time set for soliciting food, he is 
difficult to be seen like the flash of lightning. This is endurance of the 
affliction of solicitation -yacanaparisahajaya. 

Like the wind the ascetic is not attached to anything. He goes from 
place to place and takes food only once a day. He observes complete 
silence or regulation of speech (bhasasamiti). He displays his form 
only once. He takes food from his hands. The feeling of disgust does 
not enter his mind even on not getting food for several days and in 
several homes. He has no interest in testing the merits of host. ‘Lack of 
gain is of greater virtue to me than gain. ’ The ascetic who is contented 
in this manner conquers the lack of gain -alabhaparlsahajaya. 

The body is the repository of all kinds of impurities, transient and 
defenceless. The ascetic, therefore, does not entertain the thought or 
desire for the body, and does not adorn it. As the body is the means for 
acquiring the jewels of merit, and accumulating and safeguarding 
these, he accepts several kinds of useful food to keep the body intact, 
just as lubricating the axle of the wheel or application of ointment to a 
wound is indispensable. Sometimes, owing to unsuitable food and 
drink, he is afflicted with hundreds of diseases, such as gout, at the 
same time. He is not subjugated by these. He may even possess 
extraordinary powers of cure acquired by his austerities. Still he does 
not utilize these powers to get himself cured; he has no attachment 
towards the body. This is the conquest of the affliction of disease - 
rogaparisahajaya. 

The word ‘trna ’ - a blade of grass - implies anything which causes pain. 
When dried blades of grass, hard pebbles, thorns, sharp stones, spears, 
etc., cause pain to the soles of the feet, the ascetic does not give his 
attention to it. He carefully avoids injury to minute organisms during 
walking, sitting and sleeping. This is the conquest of the affliction 
caused by blades of grass, etc .-trnasparsadi parisahajaya. 

The ascetic takes the vow of non-bathing until death for the sake of 
avoiding injury to water-bodied organisms. He perspires profusely in 
the extreme heat of the sun and particles of dust wafted by the wind 
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adhere to his wet body. And even when itching prevails owing to scab, 
eczema or ringworm, he does not scratch or rub his body. He is engaged 
in cleansing the soul from the mire of karmic impurities which clog the 
soul with the pure water of right knowledge and conduct. And 
naturally he overcomes the discomfort or affliction caused by dirt - 
malaparisahajay a. 

The word ‘satkara’ means reverence and commendation. The word 
‘puraskara’ is giving the place of honour or offering welcome. ‘In these 
respects I am disregarded. I have practised celibacy for long and I am a 
great ascetic. I have clear knowledge of what it means to get 
established in own soul - svasamaya - and to wander in externalities - 
parasamaya. I have won over my disputants on several occasions. But 
I am not honoured with reverence, offer of a high seat, and so on, by 
anyone. The misbelievers, on the other hand, are seen to worship and 
honour persons with very little knowledge; treating them as all¬ 
knowing, they proclaim their false religion. It is said in the Scripture 
that deva worship the ascetic who performs great austerities. If this be 
true, why is it that I am not reverenced?’ The monk who avoids such 
thoughts overcomes the affliction caused by the absence of reverence 
and honour - satkarapuraskaraparisahajaya. 

‘I am highly learned and well-versed in all branches of scriptural 
knowledge - anga,piirva, and prakirnaka - and proficient in language, 
grammar, logic and spiritual science. Other learned men are 
insignificant in front of me, like the light of the fire-fly in front of the 
sun. ’ The ascetic who is free from such pride in his learning overcomes 
the affliction caused by (conceit of) learnin g-prajnaparlsahajaya. 

‘I have to put up with such contemptuous remarks as, ‘he is stupid, 
dull-witted and ignorant like an animal’. Though I perform severe 
austerities and am free from negligence, still I have not acquired 
excellence in knowledge.’ The ascetic who avoids such thoughts 
overcomes the affliction caused by despair or uneasiness arising from 
ignorance - ajnanaparlsahajaya. 

‘My heart is pure with the attitude of supreme detachment. I am well- 
versed in the true knowledge of all the categories. I worship the great 
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ones - the Arhat, the temple, the saint and the religion. Though I have 
been an ascetic for a pretty long time, I have not been able to attain 
remarkable knowledge. It is said in the Scripture that long fasting 
begets great things such as miraculous powers. But it does not appear 
to be true. So asceticism is useless. It is useless to observe vows.’ The 
ascetic who, out of his pure right belief, does not think in this manner 
conquers the affliction caused by lack of faith - adarsanaparisaha- 
jaya. 

The ascetic, who endures these afflictions (parisaha) without evil 
thoughts, attains great stoppage (samvara) of karmas, as influx 
(asrava) caused by attachment and aversion is obstructed. 

Do all these afflictions occur to all saints endeavouring to cross over 
the dense forest of transmigration, or is there any peculiarity? These 
afflictions occur differently according to the stages of conduct. But in 
the two cases, described below, this should be known definitely. 
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Fourteen afflictions (parisaha) are possible in case of the 
saints in the tenth - suksmasamparaya - and the 
eleventh/twelfth - chadmastha vitaraga - stages. 

Hunger - ksudha, thirst - trsa, cold - sita, heat - usna, insect-bite - 
dansamasaka, pain arising from roaming - carya, uncomfortable 
couch - sayya, injury - vadha, lack of gain - alabha, disease - roga, 
pain inflicted by blades of grass - trnasparsa, dirt - mala, (conceit of) 
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learning - prajha, and despair or uneasiness arising from ignorance - 
ajnana, are the fourteen afflictions (parisaha). The mention of 
‘fourteen’ implies that the other afflictions do not occur in these 
stages. An objection is raised. As there is no deluding karma in the 
twelfth stage, the eight afflictions originating from it are absent, and 
hence the rule limiting the afflictions to fourteen in their case is 
appropriate. But there is the rise of the deluding karma in the tenth 
stage. Hence the number fourteen is not appropriate to the saint of the 
tenth stage. The objection is not valid as in that stage there is mere 
presence of the deluding karma. There is merely the rise of the 
gleaming (samjvalana) passion (kasaya) of greed (lobha), and that too 
is very minute. So virtually the tenth stage is similar to the twelfth 
stage and the limit fourteen is applicable to it too. It is further argued 
that the afflictions such as hunger do not arise, as the rise of deluding 
karma is either absent or very slight. Hence it is not fit to speak of the 
conquest of such afflictions. But it is not so. What is the reason? The 
potentiality alone is referred to here, similar to the capacity of the 
highest kind of deva (Sarvarthasiddhi dev a) to reach the seventh 
infernal region. (But they never go there, as there is no inclination, 
curiosity or need for them to do so.) 

If these afflictions occur to the embodied saint, how many afflictions 
arise in case of the Omniscient Jina, who still experiences the effects of 
four aghati karmas? 
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Eleven afflictions (parisaha) figuratively occur to the 
Omniscient Jina. In reality, he is free from all afflictions. 
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Though the four destructive karmas have been destroyed by Lord 
Jina, eleven afflictions arising from the feeling-producing (vedaniya) 
karmas are said to occur. It is argued that it is not proper to speak of 
afflictions in case of the Omniscient Lord Jina, as hunger and other 
afflictions do not occur in the absence of rise of the deluding 
(mohanlya) karmas. It is no doubt true. Though there are no 
afflictions of hunger, etc., owing to mere presence of material-karmas 
(dravyakarma) these are attributed to Lord Jina figuratively. With the 
destruction of knowledge-covering ( jnanavarana) karmas and the 
manifestation of omniscience which knows all things simultaneously, 
still meditation is attributed to Lord Jina, from the point of view of the 
destruction of karmas, the result of meditation. Otherwise, eleven 
afflictions ‘do not arise’ in case of Lord Jina is appropriate. ‘Do not 
arise’ must be supplied, as sutra are supplemented in this way. It is 
admitted that the incomplete part of a sentence is to be supplied and it 
is within the rights of the commentator. Without the help of the rise of 
the deluding karmas, there are no afflictions such as hunger, etc. 

If some afflictions only occur to the saints in the tenth stage, etc., to 
whom do all of these occur? 


Ft ii^ii 

[ ] ww Ft ttrf t 

[ Ft ] Tit FtW FF} tl 

All afflictions (parlsaha) can arise in case of the ascetic 
with gross passions - badarasamparaya. 

The word ‘samparaya’ means passions (kasaya) and ‘badara’ means 
gross. The ascetic with gross passions is called ‘badarasamparaya’. 
This is not a specific stage in spiritual development. The term, ‘gross 
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passions’, indicates the meaning. This term includes ascetics from the 
sixth stage up to the ninth stage - pramattasamyata, apramatta- 
samyata, apurvakarana, and anivrttibddarasamparaya. As the 
passions (kasaya) have not been destroyed in their case, all the 
afflictions occur to them. In what types of conduct do all the afflictions 
occur? All the afflictions occur to those of the first three types of 
conduct, namely, sdmdyika, chedopasthapana and pariharavisuddhi 
(see sutra 9-18). 

The particular stages with regard to the afflictions have been 
ascertained. But what karmas cause what afflictions? 


[ ^HIcKUl ] qlH|cKU| c£ 4 [ -g^TT^TFr ] WT 33?FT - 

3 ti 

Extraordinary learning - prajha, and ignorance - ajhana, 
are caused by knowledge-covering (jhanavarana) karmas. 

This is improper. What is improper? The affliction of ignorance is 
consistent with the presence of knowledge-covering ( jndndvarana) 
karmas. But extraordinary learning arises in the absence of 
knowledge-covering (jndndvarana) karmas. The answer is that 
extraordinary learning, arising from destruction-cum-subsidence - 
ksayopasama - begets pride in the ascetic on the rise of other 
knowledge-covering (jndndvarana) karmas. The affliction of (conceit 
of) extraordinary learning - prajna - does not arise on total 
destruction fksaya) of knowledge-covering (jndndvarana) karmas. So 
it is appropriate to say that the affliction of (conceit of) extraordinary 
learning - prajha - arises in the presence of knowledge-obscuring 
(jhanavarana) karmas. 
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The karmas causing other afflictions are described in the next sutra. 


ll^ll 

[ ^#Tffr^RTTT^fr: ] sfk SF^TFT ^ ^ t { 



Lack of faith - adarsana, and lack of gain - alabha, are 
caused by faith-deluding (darsanamoha) and obstructive 
(antaraya) karmas, respectively. 

The words are taken respectively. Faith-deluding (darsanamoha) 
karmas give rise to the affliction of perverted faith - adarsana. And 
obstructive (antaraya) karmas give rise to the affliction of lack of gain 
-alabha. 

Faith-deluding (darsanamoha) here means samyaktvamohaniya - 
ksayopasamika samyaktva or vedaka samyaktva. Three faults - 
wavering (cala), taint (mala), and faltering (agadha) - accompany 
right-belief (samyaktva) on the rise of faith-deluding (darsanamoha) 
karmas. The fault of wavering (cala) implies that although the ascetic 
has faith on the Supreme Teacher - apta, the Scripture - agama, and 
the nature of substances - padartha, he entertains thoughts of their 
nature being different from what he believes it to be. For example, he 
may entertain the thought that Lord Parsvanatha saves him from 
calamities. The fault of taint (mala) implies the presence of doubt 
(sahka), etc., in what he believes. The fault of faltering (agadha) 
implies occasional irresoluteness in the belief. For example, he may 
entertain the thought that the particular temple belongs to him. 

If the first kind of deluding (mohanlya) karmas cause one affliction, 
how many afflictions are caused by the second type? 
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Afflictions of nakedness - nagnya, absence of pleasures - 
arati, woman - stri, posture - nisadya, reproach - akrosa, 
solicitation -yacana, and reverence and honour - 
satkarapuraskara, are caused by the conduct-deluding 
(caritramoha) karmas. 

Delusion (moha) has been said to cause afflictions like nakedness - 
nagnya, mentioned above. But how can the affliction of posture - 
nisadya, be caused by the rise of delusion (moha)? On the rise of 
delusion (moha), thoughts of violence arise. And avoidance of injury is 
the object of the posture - nisadya. That is why the affliction of the 
posture - nisadya - has been said to fall under the conduct-deluding 
(caritramoha) karmas and not under the feeling (vedanlya) karmas. 

What karmas are the causes of the remaining afflictions? 


yPTT: ll^ll 

[ ^ t}* [ im-. ] ^ ftIw 

3TSlfF ^TT, cFT, ^T, TlT, 
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The remaining afflictions are caused by the feeling 
(vedanlya) karmas. 

Eleven afflictions have already been mentioned. Other than these 
eleven, the eleven are remaining afflictions. These occur on the rise of 
feeling (vedanlya) karmas. What are these afflictions? These 
afflictions are hunger - ksudha, thirst - trsa, cold - sita, heat - usna, 
insect-bite - dansamasaka, pain arising from roaming - carya, 
uncomfortable couch - sayya, injury - vadha, disease - roga, pain 
inflicted by blades of grass - trnasparsa, and dirt - mala. 

The causes, definitions and divisions of the afflictions have been 
described. How many of these can occur simultaneously to a single 
soul? 


IfcbTdl'ifl TTFSTT ^: ll^ll 

[ IfcbifM'f WRT] RyE 7TFT Ryh STRUTT 4 [ IfchKifi ] T£=FT Tl 
[ 3TT cRFT [ TTF*TT: ] ^ 

tl 

From one to nineteen afflictions can occur 
simultaneously in a single soul. 

Nineteen afflictions can occur simultaneously in a single soul. How is 
it? Only one of these two - cold - sita, and heat - usna - can occur at a 
time. Similalry only one out of these three - pain arising from roaming 
- carya, couch - sayya, and posture - nisadya - can occur at a time. 
How? These do not occur simultaneously. While lying in bed, one is not 
seated and one does not walk. Thus, a maximum of only nineteen 
afflictions can occur simultaneously to one soul. How can 
extraordinary learning - prajna, and ignorance - ajnana, occur to the 
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same soul simultaneously, as these also are opposed to each other? But 
there is no inconsistency here. The affliction of extraordinary learning 
- prajha - is with regard to the scriptural knowledge while that of 
ignorance - ajhana - pertains to non-manifestation of clairvoyance, 
etc. 

The five causes of stoppage (samvara) - control -gupti, carefulness - 
samiti, virtue - dharma, contemplation - anupreksa, and conquest by 
endurance - parisahajaya - have been described. Now the causes of 
stoppage (samvara) that constitute conduct (caritra) are mentioned in 
the next sutra. 


wwwfofd 113411 

Mfe, 

[^fcT Wir^fT] w ^ ^ tl 

Equanimity - samayika, reinitiation - chedopasthapana, 
purity of non-injury - pariharavisuddhi, slight passion - 
suksmasamparaya, and perfect-conduct - yathakhyata, 
are the five kinds of conduct (caritra). 

Now self-restraint (samyama) has been mentioned among the ten 
moral virtues (dharma) or duties. And that itself is conduct (caritra). 
Hence it is meaningless to mention conduct (caritra) again. But this 
objection is not valid. Though it is included among the ten virtues, 
conduct (caritra) is described at the end in order to indicate that it is 
the direct cause of liberation. Equanimity - samayika - has been 
described earlier (see sutra 7-21). It is of two kinds - with and without 
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time limit. Study (svadhyaya), etc., are for a limited time. Restraint in 
roaming (iryapatha), etc., are without time limit; that is, the ascetic 
has to observe these throughout his lifetime. Sometimes, owing to 
carelessness (pramada), the ascetic deviates from his vows and 
commits injury, and so on. When he is installed again in his vows, 
according to the rules, that is called the conduct of reinitiation - 
chedopasthapana. Or chedopasthapana connotes the removal of 
mental impurity. Refraining from injury (himsa) to living beings is 
‘parihara’. ‘Pariharavisuddhi’ is purity of conduct (caritra) emana¬ 
ting from refraining from injury (himsa). The conduct (caritra) in 
which passions (kasaya) are present only in negligible quantity is 
conduct (caritra) with slight passion - suksmasamparaya. On the 
subsidence (quiescence) or destruction (ksaya) of the entire deluding 
(mohaniya) karmas, the soul is characterized by its inherent nature - 
atmasvabhava. 1 And this is called perfect or ideal conduct (atha- 
khyatacaritra). This has been described by those in the previous stages 
of conduct, but has not hitherto been experienced by them prior to 
destruction or subsidence of deluding (mohaniya) karmas. This arises 
on the destruction or subsidence of the entire deluding karmas, as the 
meaning of ‘atha’ is immediate succession. Or, the alternative reading 
is ‘yathakhyata’. That is, the nature of the soul manifests just as it 
ought to be. The word ‘iti’ must be understood in the sense of 
completion. That is, it indicates that from perfect conduct follows the 
total destruction of all karmas. The five kinds of conduct in the sutra 
are mentioned in order of their superiority. 

Conduct (caritra) has been described. The sutra next to the one 
describing the causes of stoppage (samvara) mentions austerity (tapa). 
Now austerity (tapa) must be described. It is of two kinds, external 
(bahya) and internal (abhyantara). Each is of six subdivisions. The 
external (bahya) austerities are mentioned first. 


1 - The state of the soul when it is rid of (moha) and agitation (ksobha) is 
its own-nature (atmasvabhava) - samya. (see ‘Pravacanasara’, verse 1-7). 
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The six kinds of external (bahya) austerities (tapa) are 
fasting - anasana, reduced diet - avamaudarya, special 
restrictions for begging food - vrttiparisamkhyana, giving 
up stimulating and delicious food - rasaparityaga, lonely 
habitation - viviktasayyasana, and mortification of the 
body - kayaklesa. 

The external austerity (tapa) of fasting - anasana - is intended to 
promote self-control (samyama) and discipline, destroy attachment 
(raga) and karmas, and attain excellent meditation (dhyana) and 
scriptural knowledge. It is not done for temporal benefits. Reduced 
diet - avamaudarya - is intended to develop vigilance in self-control 
(samyama), suppress evils, contentment, and study with ease. Special 
restrictions for begging food - vrttiparisamkhyana - consist in limiting 
the number of houses, etc., for begging food, and these are intended for 
overcoming desire. The fourth is giving up stimulating and delicious 
food - rasaparityaga - such as ghee (clarified butter). It is intended to 
curb excitement caused by the senses, overcome sleep, and facilitate 
study. The ascetic has to make his abode in lonely places or houses, 
which are free from insect afflictions, in order to maintain, without 
disturbance, celibacy, study, meditation, and so on. This is the fifth 
austerity of lonely habitation - viviktasayyasana. Standing in the sun, 
dwelling under trees, sleeping in an open place without roof, adopting 
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various kinds of postures - all these constitute the sixth austerity, 
namely, mortification of the body -kayaklesa. 

What is the object of this? The object of this is to cultivate patient 
endurance of bodily pain and suffering in order to remove attachment 
to pleasures and to proclaim the glory of the teachings of Lord Jina. 
What is the difference between affliction (parisaha) and mortification 
(kayaklesa)? Affliction is what occurs by chance. Mortification is self- 
imposed. Why is this called external? This is called an external 
austerity (tapa) because it depends on external environment and is 
seen by others. 

The divisions of internal austerities (tapa) are described next. 


iroii 

wrf^ra, fspFT, 3 cfrq, wwr, sfa 3 

W ¥^ ¥¥ tl 

Expiation - prayascitta, reverence - vinaya, service - 
vaiyavrttya, study - svadhyaya, renunciation - vyutsarga, 
and meditation - dhyana, are the internal (abhyantara) 
austerities (tapa). 

How are these internal? These are internal as the mind is restrained or 
subdued through these. The removal of faults due to negligence 
(pramada) is expiation (prayascitta). Veneration to the holy 
personages is reverence (vinaya). Service (vaiyavrttya) is the help 
rendered to the saints in difficulty by bodily activity or with things. 
Contemplation of knowledge or giving up sloth or idleness is study 
(svadhyaya). The giving up of the attitude of T and ‘mine’ is 
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renunciation (vyutsarga). Checking the ramblings of the mind is 
meditation (dhyana). 

The subdivisions of internal (abhyantara) austerities (tapa) are 
mentioned next. 


WsFTT W^TFTTrT IR^II 

[ Rich SSfRTrT ] sqR ^ ^ RTR RTf ] 3RpFR- 

Tf [ ] H), ^TR, ^T, RTR sfk ^ ^ t, 

37^ TPT^RT ^ Hi, fTO ^ HR, ^HRRH ^ HR, 7HT?HRT ^ 

hth sfk ^hh! ^ ^ ti 

Prior to meditation (dhyana), these (internal austerities) 
are of nine, four, ten, five, and two kinds, respectively. 

From the use of the term ‘respectively’ these are taken as follows. 
Expiation - prayascitta - is of nine kinds. Reverence - vinaya - is of 
four kinds. Service - vaiyavrttya - is of ten kinds. Study - svadhyaya - 
is of five kinds. Renunciation - vyutsarga - is of two kinds. Meditation 
is excluded here as there is plenty to be said about it. Hence it will be 
described later. 

The subdivisions of the first, expiation -prayascitta, are described. 



[37IHlddUfd5hMUM^^rd^chc^rH4dM^^dMri^l(lM4«nxRT: ] 

RldMdl, yldsbHul, Mht, ^JHRf, 7N, tItFR, 
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The nine subdivisions of expiation - prayascitta - are 
confession - alocana, repentance - pratikramana, 
combination of the first two - tadubhaya, discrimination 
- viveka, giving up attachment to the body - uyutsarga, 
penance - tapa, suspension - cheda, expulsion - parihara, 
and reinitiation - upasthapana. 

Relating, without the ten faults, one’s transgressions to the master is 
confession - alocana. Expression of penitence by uttering, “My fault 
be condoned,” is repentance -pratikramana. As the sin is corrected by 
the combination of the two, it is twofold expiation, called ‘tadubhaya’. 
The dissociation or separation from food, drink, implements that 
cause sense-indulgence is discrimination - viveka. ‘Vyutsarga’ is 
performance of austerities, such as standing in a place, getting rid of 
attachment to the body, for a limited time. Penance - tapa - is fasting, 
taking less than one’s fill, etc. Discounting the period of penance by a 
week, a fortnight, a month, etc., is suspension - cheda. Expelling one 
from the order for a fortnight, a month, etc., is expulsion - parihara, 
another kind of expiation. Reinitiation - upasthapana - consists in 
initiation into the order once again. 

The subdivisions of reverence - vinaya - are mentioned in the next 
sutra. 


IR3II 

[ ^H^vfdTsURsfiMTsIKI: ] Wft^f^FRT 3^ 
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The four subdivisions of reverence - vinaya - are 
reverence to knowledge - jhanavinaya, faith - 
darsanavinaya, conduct - caritravinaya, and the custom 
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of homage - upacaravinaya. 

Reverence (vinaya) is added to the words in the sutra - reverence to 
knowledge - jnanavinaya, reverence to faith - darsanavinaya, 
reverence to conduct - caritravinaya, and reverence to the custom of 
homage - upacaravinaya. Acquiring knowledge, practising 
knowledge, recollecting knowledge, and so on, with great veneration 
and with the object of attaining liberation, constitute reverence to 
knowledge. Belief in the nature of reality without doubt, etc., is 
reverence to faith. Absorption in conduct, with knowledge and faith, 
by the right-believer (samyagdrsti) is reverence to conduct. Rising up, 
offering welcome and making obeisance in the presence of the head of 
the order of ascetics and other great ones constitute reverential 
homage. Making obeisance with the body, speech or mind, extolling 
their merits and recollecting them, even with regard to the great ones 
who are not present, also constitute reverence to the custom of 
homage. 

The subdivisions of respectful service - vaiyavrttya - are described 
next. 


TFTttfHI'H. IR*II 

RTRR, TTRT, Wf, ¥T, TR, - 
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The ten subdivisions of respectful service - vaiyavrttya - 
are: respectful service to the head - deary a, the preceptor 
- upadhyaya, the ascetic - tapasvi, the disciple - saiksa, 
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the ailing ascetic - glana, the congregation of aged saints 

- gana, the congregation of disciples of a common teacher 

- kula, the congregation of the four orders of ascetics - 
samgha, the long-standing ascetic - sadhu, and the saint 
of high reputation - manojha. 

Respectful service is of ten kinds, for its objects are of ten kinds - 
service rendered to the head of the congregation, service rendered to 
the preceptor, and so on. ‘Acarya’ is the head from whom the vows are 
taken and practised. ‘Upadhyaya’ is the preceptor under whom the 
Scripture is studied in order to attain liberation. ‘Tapasvi’ is the saint 
who practises long fasts, etc. The disciple saint is called ‘saiksa’. 
‘Glana’ is the saint whose body is afflicted on account of illness, etc. 
‘Gana’ is the congregation of old ascetics. ‘Kula’ is the congregation of 
disciples of the same head. ‘Samgha’ is the fourfold community of 
ascetics consisting of anagara, yati, rsi, and muni. 1 The ordinary 
ascetic is the anagara. The yati has the ability to engage in pure- 
cognition (suddhopayoga); he reaches the advanced stages (srenl) 
called upasama and ksapaka. The muni is the one endowed with 
special knowledge (jhana) that may take the form of avadhijhana, 
manahparyayajhana and kevalajhana. The rsi is the one endowed 
with special accomplishment (rddhi). ‘Sadhu’ is the saint of long¬ 
standing. ‘Manojha’ is the saint of high reputation. When these are 
subject to illness, affliction or perverted faith, rendering help to them 
with bodily activity or other materials is respectful service - 
vaiyavrttya. This is done for attaining equanimity or concentration, 
for overcoming the feeling of disgust and for proclaiming affection to 
the members of the order of saints. 

The subdivisions of study - svadhyaya - are described in the next 
sutra. 


1 - see Mailladhavala’s ‘Nayacakko’, verse 332. 


382 







[ ] ^RFTT, SFJ^fT, 

33TRFT 3^k qrfl^T - ^ ^T^TFT qi qfq ^ tl 

The five subdivisions of study - svadhyaya - are: teaching 
- vacana, questioning - prcchana, reflection - anupreksa, 
recitation - amnaya, and preaching - dharmopadesa. 

Teaching - vacana - consists in teaching of the Scripture - words or 
meanings or both - with precision. Putting questions to others with 
the object of clearing doubts or strengthening one’s knowledge is 
questioning - prcchana. Contemplation on the knowledge acquired is 
reflection- anupreksa. Recitation - amnaya - is repeating the text 
again and again with correct pronunciation. Preaching - dharmopa¬ 
desa - is narrating moral stories, etc., for the benefit of the suitable 
recipients. What is the purpose of these five types of study - 
svadhyaya ? The objects are extraordinary knowledge, purity in 
disposition, wholesome fear of worldly existence, progress of 
austerities, and freedom from transgression. 

The subdivisions of renunciation - vyutsarga - are described next. 


IR^II 

[ ] ^Tip 3fh P31 - 'PIT ^1 
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The two subdivisions of renunciation - vyutsarga - are: 
giving up external (bahya) and internal (abhyantara) 
appendages (upadhi). 
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‘Vyutsarga’ means giving up. It is of two kinds, giving up the external 
appendages (upadhi) and giving up the internal appendages. House, 
riches, grain, etc., which do not become one with the soul, are external 
appendages. The passions like anger, which are the dispositions of the 
soul, are internal appendages. Similarly, renouncing attachment for 
the body for a particular period or for one’s lifetime is also considered 
as giving up of internal appendage. What is the purpose of this 
penance? The object is to cultivate detachment and fearlessness, and 
to dispel yearning for living. 

Meditation - dhyana - was set apart for elaborate treatment. It is now 
time to discuss its divisions. But, passing it over, its agent, nature and 
duration are described. 


IR\9II 
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Concentration of thought on one particular object is 
meditation - dhyana. In case of the person with superior 
(first three kinds of) physical sturdiness and strength - 
samhanana - it extends up to one muhiirta. 

The first three kinds of physical sturdiness and strength - vajrarsa- 
bhanaraca samhanana, vajranaraca samhanana, and naraca 
samhanana - are included here. Meditation (dhyana) is possible for 
the individuals possessing these three physical structures. But 
salvation is possible only for the ascetic with the first kind of physical 
structure. He who has the best physical structure is the agent. 
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‘Ekagra’ means having one point, edge or object. Thought is 
characterized by throbbing or quivering, as it embraces several 
objects. Concentration is turning the thought away from several 
objects and fixing it on one. By this the nature of meditation has been 
described. ‘Muhurta’ is the period of time. Within one muhurta is 
‘antarmuhurta’. The time limit is within one muhurta. It is not 
possible to maintain concentration beyond that. A contention is 
raised: if curbing or restraining the thought is meditation then 
meditation is non-existent like the horns of a donkey. There is no 
contradiction. It is said to be non-existent from the point of view of the 
removal of other thoughts, but existent with regard to the particular 
thought. Non-existence is the other form of existence and it too is the 
characteristic of an object, as it is admitted to be a cause. Or ‘nirodha’ 
is not an abstract noun. What else is it? It is a verbal noun. That which 
is confined is confinement. Confinement of thought is the purport. 
Knowledge which shines without quivering, like the steady flame, is 
meditation - dhyana. 

The types of meditation - dhyana - are mentioned next. 


IR^II 
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The four subdivisions of meditation - dhyana - are: 
painful (sorrowful) - arta, the cruel - raudra, the 
virtuous (righteous) - dharmya, and the pure - sukla. 


That which is the cause of pain is ‘arta’. ‘Raudra’ means cruel 
temperament. ‘Dharmya’ has been defined as ‘with virtue’. That 
which arises from purity is ‘pure’ - sukla. These four kinds of 
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meditation are divided into two classes, good and evil, or auspicious 
and inauspicious. The former two are inauspicious as these lead to 
influx (asrava) of inauspicious karmas or demerit (papa). The latter 
two are called auspicious as these are capable of destroying karmas. 

What are these? 


T=rr^%rT IR^II 

[ ] ^ff dk 3T3TR ^ ■Si 4 -) Tl 3TRT ^ 

[ Tfr^r] ^ ^ rot ti 

The last two subdivisions of meditation - dhyana - are 
the causes of liberation (moksa). 

‘Para’ is the last one. ‘Pare’ is the dual number; it means the last two. 
The last two kinds of meditation - the virtuous (dharmya), and the 
pure (sukla) - are the causes of liberation. It follows from this that the 
sorrowful (arta) and the cruel (raudra) kinds of meditation are the 
causes of transmigration. How? There is no other third goal. 

The sorrowful (arta) meditation is of four kinds. The first kind is 
described in the next sutra. 
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On the contact of disagreeable (amanojhya) objects, 
thinking again and again for their removal, is the first 
kind of sorrowful (arta) meditation. 

Disagreeable objects include poison, prickly thorns, enemies and 
weapons. As these cause pain, these are called disagreeable. On their 
contact, the individual thinks again and again wishing for their 
removal. This is the first type of sorrowful (arta) meditation. 

The second type of sorrowful (arta) meditation is described next. 


PcIMfld ahV-W 11^ II 

[ MHfa-W ] wf TTpTO [ fa mid ] ^ 3 ^ ftr 

TO^IR fTO[ ^tRIT TTl TO-TRF'TO TFT tl 

The contrary - thinking again and again for regaining 
the agreeable (manojhya) objects that have been lost - is 
the second kind of sorrowful (arta) meditation. 

How contrary? Contrary to what has been mentioned. This is the 
purport. When agreeable objects, such as the son, the wife or the 
wealth, are lost, thinking again and again for regaining them is the 
second type of sorrowful (arta) concentration. 

The third type of sorrowful (arta) meditation is described next. 


i\^ II 

[ clII: ^ ] ^vTl #1 qR ^ ^7 TO ^ fm dKHK fTOTT 
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^FTT # ‘^TRRT’ 3TRf^TFT tl 

In case of suffering from pain, thinking again and again 
for its removal is the third kind of sorrowful (arta) 
meditation. 

The word ‘vedana’ is used in the meanings of feeling - pleasure and 
pain. But here it is used in the sense of pain as we are discussing 
sorrow. When pain is caused by disease, such as gout and rheumatism, 
thinking again and again for its removal is the third type of sorrowful 
concentration. 

The fourth type of sorrowful (arta) meditation is described next. 


f^FT ^ II33II 

[ f^FT fwff TTf^T 3 f^xl ^ 

dwlld sfR ^TT TTl ‘PKH'd’ tl 

The wish for enjoyment - nidana - is the fourth kind of 
sorrowful (arta) meditation. 

Being tormented by the desire for pleasures, thinking again and again 
wishing for the pleasures not attained is the fourth type of sorrowful 
(arta) meditation. 

Who are affected by these four types of sorrowful (arta) meditation? 


113*11 

[ rFT] ^ 3TTcf^TPT [ - 
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WRf ^TR TpTOH, ^ifcRd - RTRRT' ’y r RSTPT, 3^k WtTCRRT - 

Tjuj^fp fj |rlcTT -§-| 

These occur in case of laymen without small vows - 
avirata, laymen with small vows - desavirata, and non- 
vigilant ascetics - pramattasamyata. 

Laymen without small vows - ‘avirata’ - comprise all those up to the 
spiritual stage of vowless right belief - asamyatasamyagdrsti. Laymen 
in the stage of partial vows - samyatasamyata - are called ‘desavirata’. 
The ascetics with perfect vows but with occasional deviation due to 
fifteen faults of negligence (pramada) are called ‘pramattasamyata’. 
In case of laymen of both classes, all the four types of sorrowful (arta) 
meditation occur, as they are actuated by non-restraint. But in case of 
the non-vigilant ascetic, the first three, excluding the last one, occur 
occasionally owing to negligence or inadvertence. 

The types of sorrowful (arta) meditation have been explained with 
their names, etc. The names, causes and possessors of the second kind 
- the cruel (raudra) meditation - are described next. 



[ ] ftRT, affc 

fWT-TTW ^ RTR 3 f3TT t; ^ 

[ 3{fcKd^¥lfcKd4h ] STfERcT ^ifcRd ^ W3) 


J J ) u l't^ildl R 6ldl i?l 


Cruel (raudra) meditation relates to injury - himsa, 
untruth - asatya, stealing - steya, and safeguarding of 
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possessions - visayasamraksana. It occurs in laymen 
without small vows - auirata, and laymen with partial 
vows - desavirata. 

Injury (himsa), etc., described already, promote the rise of cruel 
(raudra) meditation. ‘Thinking again and again’ is added to each of 
these; thus, thinking repeatedly of (himsa), etc. This occurs in case of 
laymen without small vows - avirata, and laymen with partial vows - 
desavirata. Let it occur in case of the layman without small vows. But 
how can it occur in case of the layman who practises partial 
abstinence? It can arise, occasionally, in his case also as he is 
influenced or excited by the idea of injury (himsa), etc., in order to 
safeguard wealth and other possessions. But it does not lead the 
partial abstainer to the infernal regions on account of the efficacy of 
his right belief (samyagdarsana). It does not, however, occur in case of 
the ascetic. If it occurs, he is no longer an ascetic, that is, he falls from 
the stage of asceticism - ‘pramattasamyata’. 

It has been said that the last two types of meditation are the causes of 
liberation. The types, nature, etc. of the first of these are described in 
the next sutra. 


[ ] 3WT, 3PM, fsPM afo 

RWT - 1w<un (f^PT) c£ TR ctf TT5F7TT1 RPRT 4 
[ STrJtT] STtfelH f I 

The application of the mind on the reality as revealed by 
Lord Jina - ajhavicaya, misfortune or calamity - 
apayavicaya, fruition of karmas - vipakavicaya, and the 
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structure of the universe - samsthanavicaya, are four 
kinds of virtuous (dharmya) meditation. 

‘Thinking again and again’ is added to each of these. It is not always 
possible to ascertain the objects of reality by logical analysis, owing to 
lack of preceptors, keen intelligence, rise of karmas, or the intricate 
nature of objects. Then one believes in such subtle objects of reality on 
the authority of the Word of Lord Jina, since the Tirthahkara do not 
preach untruth. Ascertaining the reality in this manner is called 
ajhavicaya dharmyadhyana. Or, this kind of meditation also means 
that after ascertaining the reality, the holy person employs logic, 
including naya and pramana, in bringing home the truth to others in 
order to propagate it. 

The misbelievers like the born-blind are averse to the teachings of the 
Omniscient Lord, and drift farther and farther away from the right 
path owing to ignorance. Thus the absence, loss or disappearance of 
the true path is deliberated upon. Or, the self deliberates on how the 
(vast majority of) living beings can escape from the cycle of worldly 
existence caused by wrong faith, knowledge and conduct. These are 
instances of deliberation on misfortune or calamity - apayavicaya 
dharmyadhyana. 

The cognition of the fruits of karmas depending on the substance 
(dravya), place (ksetra), time (kala), state-of-being (bhava), and nature 
(bhava), is called vipakavicaya dharmyadhyana. 

Deliberating constantly on the shape and nature of the universe (loka) 
is samsthanavicaya dharmyadhyana. 

The ten moral virtues have been explained. Virtuous concentration 
{dharmyadhyana) does not swerve from the ten moral virtues. It is of 
four kinds based on the fourfold objects of reality contemplated upon. 
It occurs in case of laymen without small vows - avirata, laymen with 
partial vows - desavirata, ascetics with negligence - pramattasamyata, 
and ascetics without negligence -apramattasamyata. 

The three kinds of meditation - arta, raudra, and dharmya - have 
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been defined. The fourth, pure meditation - sukladhyana - must be 
defined now. It is of four kinds as described subsequently. The next 
sutra indicates the lord of the first two kinds. 


ifcITcCdu ii3\9ii 

[^cFT ^ it TOT ^ 

Tj^fddcp TT^K^fro?) [ Mcfpcld: ] 'jdTd't (^dd>ddi) i? 
im ti 

The first two types of pure meditation - sukladhyana - 
are attained by the saints who know the Scripture - 
purvavid or srutakevali. 

Among the four kinds of pure meditation - sukladhyana, the first two 
occur to the saints who know the Scripture - purvavid or srutakevali. 
The word ‘ca’ in the sutra indicates that the virtuous meditation - 
dharmyadhyana - also is included. Virtuous meditation - dharmya- 
dhyana - occurs before the ascetic ascends the step (sreni) in the two 
advanced stages of spiritual development. At the end of each step 
(sreni) the first two kinds of pure meditation -sukladhyana - arise. 

The first two kinds of pure meditation - sukladhyana - must occur to 
the srutakevali. In whom do the rest arise? 


^ cfccrfcFT: II 

[xft] ^ 3Tfro=r ^ (sro Tj^P^dwPdHird affc 

c^RdP^lPdcira) [ cpdPcdd; ] f| 
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The last two types of pure meditation - sukladhyana - 
arise in the Omniscient (kevali). 

The last two types of pure meditation - sukladhyana - arise in the 
Omniscient-with-vibration - sayogakevali - and non-vibratory 
Omniscient - ayogakevali. The Omniscient is the one who has 
destroyed the entire knowledge-obscuring ( jhanavaranlya) karmas. 

The four types of pure meditation - sukladhyana - are mentioned, in 
order. 


Fpb'ArrPfcrrfFFH 113^11 

^ckdfcld^, it'brclfcld'b', TJ^P^dmPdHlPd 
- 3 ^ ^ fl 

The four types of pure meditation - sukladhyana - are 
known as: prthaktvavitarka, ekatvavitarka, suksmakriya- 
pratipati, and vyuparatakriyanivarti, in order. 

These are the four kinds of pure meditation - sukladhyana. These are 
significant names on the basis of their definitions, given soon after. 

The support or the base of the four kinds of pure meditation - 
sukladhyana - is mentioned next. 


[ch|ifif|4fliftjfHITp ir*oii 

[ ^cb4)hcbw4hll4hlHIHj TOT M ^TR TOT ^ 


393 



















Tattvarthasutra 


^vT^^TFT 3H j5t>H Tl cfbl ^Tvl, zffrj ^Tvl, ^tTSPTPT 

sfk 3 fM ^ im ti 

The four types of pure meditation - sukladhyana - are, in 
order mentioned already, of three activities (yoga), of one 
activity, of bodily activity, and of no activity 

The term ‘yoga’ - activity - has been explained already ( sutra 6-1). 
These must be taken respectively with the four types of pure 
meditation - sukladhyana. In the ascetic with threefold activity, the 
first type of pure meditation - prthaktvavitarka - arises. In the ascetic 
with just one activity out of the three, the second type of pure 
meditation - ekatvavitarka - arises. In the ascetic with just the bodily 
activity, the third type of pure meditation - suksmakriyapratipati - 
arises. In the ascetic with no activity (ayogi), the fourth type of pure 
meditation - vyuparatakriyanivarti - arises. 

Specific details of the first two types of pure meditation - sukladhyana 
- are described next. 


Tji \\^ II 

[ TJcFTST^ ] hyb ^ 37T3R 3 ^ ^ ] ?]^^TFT 

^ if ^ [ flfadcbVUl} ] ufaddJ affc TTTfaR ^ tl 

The first two types - prthaktvavitarka and ekatvavitarka 
- of pure meditation - sukladhyana - are based on one 
substratum (ekasraya), and are associated with scriptural 
knowledge - savitarka, and shifting - savlcara. 

The first two types - prthaktvavitarka and ekatvavitarka - of pure 
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meditation - sukladhyana - have one substratum (ekasraya). These 
two arise in the saint who has attained mastery of the Scripture - 
srutakevali. These are associated with scriptural knowledge (vitarka) 
and shifting (vicara). Hence these are called savitarka, and savicara. 

In order to ward off the error of taking these respectively, the 
exception is mentioned next. 


3T#snf ir#3ii 

[ fedlilHj M 4 Tl ^FRI 

[ ^cHtsIK ] ^ ^ f, ftiddd) #TT f| 

The second type - ekatuavitarka - is free from shifting 
(vicara). 

The second type - ekatvavitarka - must be understood to be free from 
shifting or oscillation - avicara. This is the purport. The first - 
prthaktvavitarka - is associated with both, scriptural knowledge - 
vitarka, and shifting - vicara. The second - ekatvavitarka - is 
associated with scriptural knowledge - vitarka, but not with shifting- 
vicara. 

What is the distinction between scriptural knowledge (vitarka) and 
shifting (vicara)! 


11*311 


[ ^ ] facTctf f| 

‘Vitarka’ is scriptural knowledge. 
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Detailed or special examination and reasoning with respect to 
scriptural knowledge is ‘vitarka’. 

What is ‘vicara’? 


cfiPEITfl fffsblRd : IP** 11 


[ 3TsIoAJ>*jH4Hl'HshlPH: ] oi|oMH sffc ^iPd 

(WBT) # [ cll^K: ] #5|K f I 


‘Vicara’ is shifting (samkranti) with regard to object 
(artha), word (vyanjana) and, activity (yoga). 

The subject of meditation - dhyeya - is the object (artha). It is either 
the substance (dravya) or the mode (paryaya). ‘Vyanjana’ is word 
(sabda, vacana). ‘Yoga’ is the activity of the body, the mind or the 
speech-organ. ‘Samkranti’ is shifting from one thing to another. 
Shifting (samkranti) with regard to the object (artha) is passing from 
the substance (dravya) to the mode (paryaya) or from the mode to the 
substance. Shifting (samkranti) with regard to the word (vyanjana) is 
passing from one scriptural term to another and from that to another. 
Shifting (samkranti) with regard to the activity (yoga) is changing 
from bodily activity to some other activity and from that activity to 
bodily activity. This kind of change is called ‘vicara’. When there is 
alternation, how can it be called meditation? The reply is that even 
thought-stream is meditation. The virtuous (dharmya) and the pure 
(sukla) meditation, each of which is of four kinds, have been described 
generally and particularly. These are worthy to be meditated upon by 
the ascetic who has practised several observances such as control 
(gupti), and so on, to purify the mind and to free himself from 
transmigration. The ascetic meditates on the material (objective 
atom) or thought (subjective atom) and with his knowledge of the 
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Scripture shifts to objects or verbal symbols or to activities of the body 
or the speech-organ. He shifts his thought severally from one to 
another. And just as a person of poor strength and enthusiasm, and 
with an unsteady hand and a dull axe, is able to cut a tree in a long time 
so also the ascetic tries to suppress or destroy the deluding karmas, 
and embrace the first types of pure meditation, namely, the 
prthaktvavitarka with shifting (vicara). Again the saint intends to root 
out the deluding karmas. He embraces infinitefold pure activity and 
obstructs the bondage of karmas which assist knowledge-covering 
karmas. He lessens their duration and destroys these. He is actuated 
by the exertion of scriptural knowledge. He is free from shifting of 
object (artha), word (vyanjana) and activity (yoga). His mind does not 
waver. He is passionless and is stainless like the pure crystal. He 
meditates and never falls back. Hence it is called the unique (single) 
scriptural meditation - ekatvavitarka. Thus the four destructive 
(ghati) karmas are burnt by the soul with the fire of the unique, 
scriptural, pure concentration, and omniscience sparkles like a 
multitude of rays. The pure soul shines like the sun coming out of the 
clouds. And the soul - of the Tirthankara or other Omniscient (kevali) 
- is worthy to be venerated and worshipped by the lords of the world. 
And he moves from place to place preaching the Truth to the world up 
to a maximum period of a little less than purvakoti years. When the 
duration of his life-determining (ayuh) karma is within one muhurta, 
and the feeling-producing (vedaniya), the body-making (nama) and 
the status-determining (gotra) karmas are of the same duration, he 
gives up entirely the activities of the speech, the mind and the gross 
body. Taking help from slight bodily activity, he embraces the third 
type of pure meditation of subtle activity - suksmakriyapratipati. In 
case the duration of his life-determining (ayuh) karma is within one 
muhurta, but the duration of the feeling-producing (vedaniya), the 
body-making (nama) and the status-determining (gotra) karmas is 
more, with remarkable exertion, he makes the duration of these three 
karmas same as the life-determining (ayuh) karma. He is endowed 
with the wonderful capacity by which stupendous stoppage is affected. 
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He performs expansion of the soul which is capable of ripening the 
karmas very quickly and destroying or reducing these; this is called 
kevali-samudghata 1 . Here he practises comprehensive pervasion in 
the form of a stick (danda), a door (kapata), an oblong (pratara), and 
filling up the universe (lokapurana) , in four instants and contracting 
to his former size immediately in another four instants. He thus 
makes the duration of all the four karmas equal, and through subtle 
bodily activity embraces the meditation of subtle activity - 
suksmakriyapratipati. And after that he commences the meditation of 
complete destruction of activity - vyuparatakriyanivarti, also called 
samucchinnakriyanivarti. This entails complete destruction of 
activity as there is disappearance of respiration and movement and 
vibration of the spatial units of the soul, arising from activities (yoga) 
of the body, the mind and the speech-organ. In this stage of meditation 
there is complete annihilation of influx (asrava) of all kinds of bondage 
(of karmas). And in the Omniscient-without-activity - ayogakevali, 
endowed with the capacity of annihilating all karmas, there arise 
perfect conduct - yathakhyata caritra, knowledge (jnana), and faith 
(darsana), which are capable of destroying all kinds of cobwebs of 
worldly suffering, and which constitute the immediate cause of 
complete emancipation or final liberation. Thus, the saint in the 
fourteenth stage burns all karmas with the powerful fire of 
concentration, becomes purified like 24-carat gold, freed from dirt and 
other alloys, and attains eternal bliss. Thus these two kinds of pure 
meditation block the influx (asrava) of new karmas and cause 
complete stoppage (samvara) and also dissociation (nirjara) of old 
karmas. 

Is dissociation (nirjara) of karmas alike in all right believers 
(samyagdrsti) or is there any speciality? 


1 - See explanation to sutra 3-35, p. 140. 
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arMcb'faw H*f fa- 
$Ncb>i4 wndfim yrRf*ft ?> vi ^fadi : 

Ph'^V^'H^'WlWHI: ll^ll 

[ f|Uj4^pbd^|c|chrc|<dlH^rclij)^ch<vFHM)^^Mch)MVmchlMVIM- 
^^W^fWrtTt^RT: ] (aqfsf^O TFT^fe, -q^FT 
^ifcRd W, fW CSRrT, 3FFRT Tjft), SRFTFJsRlt FRFI ^T 
fsRFTto, ^#FTfc FT m FF SJTfe U^blrd o^ W<\ ^FT 
^TRT, Ff^cfMT, OTTRFffF TJFFTTWf), 

FT^HMT, ^jWFTfF (^K^c|T TJ^^TH^cff), 3^k f^R 
(b^Hl^dl 3fk 3FTF^Fft) - ^T TR ^ ■qfcT TFRT [WH?!: 
34f|^iHJU|M*l: ] 5FFT ^ 37WTR^ fosftl tl 


The dissociation (nirjara) of karmas increases 
innumerable-fold in each of these ten stages: 
samyagdrsti, sravaka, virata, anantanubandhiviyojaka, 
darsanmohaksapaka, upasamaka, upasantamoha, 
ksapaka, ksinamoha, and Jina (kevali, the Victor). 

The efficacy of dissociation of karmas increases innumerable times in 
each of the ten stages, starting from that of the right-believer 
(samyagdrsti). It is as follows. The soul with capacity for attaining 
emancipation, on attaining birth with the five senses, the mind, and 
complete development - paryaptaka, gradually becomes pure in 
thought. Assisted by other factors such as the favourable time - 
kalalabdhi, it attains the first right-faith (samyaktva). The person 
whose soul attains the first right-faith (samyaktva) is called a right- 
believer - samyagdrsti. The right-believer - ‘samyagdrsti’ - causes 
innumerable-fold dissociation of karmas. Then he becomes a 
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householder and embraces the stainless attitude arising from 
destruction-cum-subsidence (ksayopasama) of the conduct-deluding 
(caritramohaniya) karmas which obstruct even partial abstinence - 
apratyakhyanavarana - and attains innumerable-fold efficacy of 
dissociation. He is called the ‘sravaka’. After that he embraces greater 
purity of thought-activity arising from the destruction-cum- 
subsidence (ksayopasama) of conduct-deluding karmas which arrest 
complete abstinence - pratyakhyanavarana. He becomes an ascetic - 
‘virata’ - and attains innumerable-fold efficacy of dissociation. When 
he becomes free from the passions of anger, pride, deceitfulness and 
greed, which lead to endless worldly existence - anantanubandhi - he 
becomes still more purified in thought-activity and attains still 
innumerable-fold efficacy of dissociation. He is called the ‘anantanu- 
bandhlviyojaka’. Later, the three subtypes of faith-deluding 
(darsanamohanlya) karmas are destroyed, and his thought-activity is 
still further refined. He is then called the destroyer of faith-deluding 
karmas - ‘darsanamohaksapaka’ - and attains still innumerable-fold 
efficacy of dissociation. He becomes a perfect right believer - ksayika 
samyagdrsti, turns towards the spiritual step (srenl), and endeavours 
to suppress the conduct-deluding (caritramohaniya) karmas. And he 
attains greater mental purity with innumerable-fold efficacy of 
dissociation. He is called the mitigator - ‘upasamaka’. When the 
conduct-deluding karmas subside completely, he attains quiescence of 
passions with still innumerable-fold efficacy of dissociation. He is then 
called the saint of quiescent passions - ‘upasantamoha’. When he 
attains greater purity of mind and endeavours to root out the conduct- 
deluding karmas, he is called the destroyer and he attains still 
innumerable-fold efficacy of dissociation. He then is called a ‘ksapaka’. 
The same self tends towards the thought-activity capable of 
destroying the entire conduct-deluding karmas and attains still 
innumerable-fold efficacy of dissociation. He is then called the saint 
free from passions - ‘ksinamoha’. And when he destroys the four main 
types of destructive karmas with the help of the second type of pure 
meditation - sukladhyana - he acquires the name ‘Jina’ with still 
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innumerable-fold efficacy of dissociation. 

It has been said that even in the presence of right faith, all are not 
equal on account of differences among them with regard to efficacy of 
dissociation. If so, all ascetics cannot be called saints - nirgrantha. But 
it is not so. Though they are different from one another on account of 
different attributes or virtues, yet they are all saints - nirgrantha - 
from the intentional standpoint. Different categories of saints are 
mentioned next. 


^drcb'«Tc»ivrc^vflfHF ; fiJ-«fHWcb , i f^rcNrr: ir#^u 

[ ] TJvTTCT, ^flvl, ftrfasT 

sffc 'FTTcT^T - ^ 1 fa 3RFR ^ [ f^STT: ] fttN? Tjft fl 

These five - pulaka, bakusa, kusila, nirgrantha and 
snataka - are the saints - nirgrantha. 

The saint, whose mind is slothful regarding the practice of the 
secondary vows ( tapa and parisahajaya), and who sometimes is lapse 
in perfect observance of even the primary vows, is called ‘pulaka’, on 
account of his resemblance to the blighted or shrivelled grain. 

The saint who is without possessions and observes the vows perfectly 
but cares for the adornment of the body and the implements, 
surrounded by attendants, and whose mind is spotted by infatuation is 
called ‘bakusa’, the spotted saint. The word ‘bakusa’ means spotted or 
variegated. 

The ‘kusila’ saints are of two kinds: 1) pratisevanakusila and 2) 
kasayakusila. The saint who is not free from attachments, who 
observes both primary and secondary vows to perfection but lapses 
occasionally with regard to the latter is called pratisevanakusila. The 
saint who has controlled all passions except the gleaming 
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(samjvalana) ones is called kasayakusila. 

The saint in whom the rise of karmas is indistinct like the mark of the 
line made in the water by a stick and who will attain perfect knowledge 
and faith in antarmuhurta (within forty-eight minutes) is called the 
‘nirgrantha’, meaning without any possessions - internal and 
external. 

The Omniscient, of the thirteenth and the fourteenth stages, whose 
destructive karmas have been destroyed, is called the ‘snataka’ - the 
perfect saint. 

Though they are different from one another on account of the purity of 
their disposition, yet they are all called ‘nirgrantha’ - saint - from the 
figurative (naigama) and the synthetic (samgraha) viewpoints. 

Again, for further elaboration, the differences among these are 
mentioned in the next siitra. 


aflc^ r^$'4)'triCKWH , faeh , c*W: 

ir*\9ll 

cM, feFT, imt, sfk tstft - 

3TTC 3^#rff Tf t, 3^ 

M Tl ^dld)lR tjM m ^ tl 

They are fit to be described (differentiated) on the basis 
of differences in self-restraint - samyama, scriptural 
knowledge - sruta, transgression - pratisevana, the 
period of the Tlrthankara - tirtha , the sign - linga, the 
colouration - lesya, the birth - upapada, and the state or 
condition - sthana. 
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The five kinds of saints - pulaka, bakusa, kusila, nirgrantha and 
snataka - are to be described (differentiated) with reference to self- 
restraint (samyama), and so on. It is as follows. 

Samyama: The pulaka, bakusa, pratisevanakusila saints dwell in the 
first two types of conduct - samayika and chedopasthapana. The 
kasayakusila saint dwells in pariharavisuddhi and suksmasampa- 
rdya, besides the two mentioned above. The nirgrantha and snataka 
saints dwell only vnyathdkhyata conduct. 

Sruta: The pulaka, bakusa, pratisevanakusila saints master the 
Scripture to the maximum limit of the ten purva(s). The kasayakusila 
and nirgrantha saints are masters of the fourteen purva(s). At the 
minimum, the scriptural knowledge of the pulaka saint is of the extent 
of ‘acara vastu’ - the instruction of the preceptor. That of the bakusa, 
kusila and nirgrantha saints is of the extent of three controls (gupti) 
and five regulations (samiti), called the eightfold mother of the 
Scripture. The snataka is Omniscient, beyond scriptural knowledge. 
Pratisevana: The pulaka saint, under another’s compulsion, 
transgresses either the five primary vows or the vow of abstinence 
from taking food at night. The bakusa saints are of two kinds, those 
who desire for several kinds of implements - upakaranabakusa, and 
those who adorn their bodies - sarirabakusa. The pratisevanakusila 
saint is liable to transgression with regard to the secondary vows, 
without transgressing the primary vows. There is no transgression in 
case of the kasayakusila, nirgrantha and snataka saints. 

Tirtha: All these saints belong to the religious school of the 
Tirthahkara - the Arhat or the World Teacher. 

Lihga: The sign (lihga) is of two kinds - physical sign - dravyalihga, 
and psychical sign - bhavalihga. From the point of view of psychical 
sign, all these five kinds of monks are without-possessions 
(nirgrantha). On the basis of physical signs - bodily height, 
complexion, etc. -there are differences among them. 

Lesya: In the pulaka saint the first three - black (krsna), blue (nila) 
and grey (kapota) - thought-colourations (lesya) arise. In bakusa and 
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pratisevanakusila saints, all the six thought-colourations (lesya) arise. 
In the kasayakusila saint the last four - grey (kapota), yellow (pita), 
pink (padma) and white (sukla) - thought-colourations (lesya) arise. 
In the suksmasamparaya kasayakusila, nirgrantha and snataka 
saints, only the white (sukla) thought-colourations (lesya) arises. And 
the Omniscient-without-activity (ayogakevali) has no thought- 
colouration (lesya). 

Upapada: The highest birth of the pulaka saint is in the Sahasrara 
kalpa, among the deva of maximum lifetime. The bakusa and 
pratisevanakusila saints are born in the Arana and Acyuta kalpa, with 
the lifetime of twenty-two sagaropama. The kasayakusila and 
nirgrantha saints are born in the Sarvarthasiddhi with the lifetime of 
thirty-three sagaropama. The lowest birth of all these kinds of saints 
is in the Saudharma kalpa with the lifetime of two sagaropama. The 
snataka saint attains liberation. 

Sthana: There are innumerable states of self-restraint (savvy ama) 
caused by the passions. Among these the minimum states attained are 
in case of the pulaka and kasayakusila saints. These attain 
innumerable states simultaneously. After this the pulaka saint is 
cutoff. Later, the kasayakusila saint proceeds alone up to innumerable 
states. Still further, the kasayakusila, pratisevanakusila, and bakusa 
attain innumerable states simultaneously. After that the bakusa saint 
is cutoff. Then the pratisevanakusila saint is cut off after attaining 
still innumerable states. Beyond that the passionless (akasaya) saint - 
nirgrantha - attains innumerable passionless states. That stage also is 
cut off after traversing innumerable states. And traversing one state 
beyond that, the snataka saint attains liberation. The attainment of 
self-restraint - savvy amalabdhi - in that stage is infinitefold. 



❖ ^ ^ 
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CHAPTER-10 

LIBERATION 


It is time now to describe the last of the objects of reality (tattva), i.e., 
liberation - moksa. But as liberation is attained only on attainment of 
omniscience (kevalajhana), the causes of omniscience are mentioned 
first. 


ii^ ii 

[Tfr^^PTTrT] %■ m #1 Tl TO 

TTOTFT W<\ TOl ^ TO) [ 3fk 

TOTTOT, T^TTTOI ^ 3TTOPT #d TOT? R>T TO TOT TO 
H [ ckdcdOj TOWH TOR ^TT tl 

Omniscience or perfect knowledge - kevalajhana - is 
attained on destruction of delusion (moha), and on 
destruction of knowledge-covering (jhanavarana), 
perception-covering (darsanavarana) and obstructive 
(antaraya) karmas. 

A contention is raised. The sutra should have used a single compound. 
Why? It would make it brief. How? There should be no need for the 
repetition of the word ‘ksaya’ - ‘on destruction of. It is true. But 
successive stages of destruction are indicated by splitting the sutra. 
That is, first delusion (moha) is destroyed, and the soul attains, for up 
to one muhurta, the twelfth stage called kslnakasaya. Immediately 
after that knowledge- and perception-covering karmas and 
obstructive karmas are simultaneously destroyed, and it attains 
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omniscience (kevalajnana). The destruction of these karmas is the 
cause of perfect knowledge. 

How is delusion (moha) destroyed first? The potential soul becomes a 
right-believer (samyagdrsti) and, with growing purity of thought- 
activity, destroys the seven categories of deluding (moharuya) karmas 
in any one of the four spiritual stages of asamyatasamyagdrsti, 
samyatdsamyata,pramattasamyata and apramattasamyata, becomes a 
destructional-right-believer - ksayika samyagdrsti. From the 
apramattasamyata stage, it tends to rise further in step (ksapaka 
srenl) to the apurvakarana stage. And therein, owing to the purity of 
new thought-activity, the duration and fruition of inauspicious 
karmas are crushed and the fruition of auspicious karmas is increased. 
And through the attainment of advanced thought-activity, the self 
ascends the ninth stage of ksapaka anivrttibadarasamparaya. Here it 
destroys eight passions (kasaya) and then the neuter-sex and the 
female-sex. Further, he destroys the six quasi-passions (nokasaya) by 
attaching these to the male-sex, the male-sex by attaching it to 
gleaming (samjvalana) anger (krodha), gleaming anger by attaching it 
to gleaming pride (mana), gleaming pride by attaching it to gleaming 
deceitfulness (maya), gleaming deceitfulness by attaching it to 
gleaming greed (lobha), and gradually annihilating these by the 
method of gigantic karmic emaciation (badarakrsti). And the soul 
mitigates the gleaming greed, experiences the tenth stage of 
suksmasamparaya (ksapaka) - checking of even minute passions. It 
thus destroys the entire delusion (moha). Having cast off the burden of 
the deluding karmas, the soul ascends to the twelfth stage of 
ksinakasaya - destroyed delusion. In the last but one instant of the 
twelfth stage, sleep (nidra) and drowsiness (pracala) are destroyed, 
and in the last instant, the five classes of knowledge-covering 
(jhanavarana), the four classes of perception-covering (darsana- 
varana) and the five classes of obstructive (antaraya) karmas are 
destroyed. Immediately the self attains the state of perfect knowledge 
- kevalajnana - and perception of unimaginable splendour and 
magnificence. 
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How is liberation achieved? And what is the nature of liberation? 


TTt^T: IRII 

[ ^ ROTf (ftl^TTc^, 3Tf^TfcT, 

RR1FT 4t k^T) 3T^TR ^T1 f^kT ^ £KT [ <£mH<*>4fau4)gfr 
Rt^T: ] RW ^rcff RiT 3RRRT RR1 WdT, TTl ^ tl 

Owing to the absence of the cause of bondage (bandha) 
and with the functioning of dissociation (nirjara) of 
karmas, the annihilation of all karmas is liberation 
(moksa). 

No new karmas flow in owing to the absence of causes such as 
perverted-faith (mithyadarsana), and so on. And the already acquired 
karmas fall off gradually in the presence of causes that lead to 
dissociation (nirjara) of karmas. ‘Owing to the absence of the cause of 
bondage and the functioning of dissociation’ indicates the case 
denoting cause. Therefore, liberation is the total destruction of all 
karmas at the same time, after levelling down the duration of all the 
remaining three karmas to that of the age-karma. The disappearance 
of karmas is of two kinds, namely, that affected by one’s effort - 
yatnasadhya, and that accomplished without one’s effort - ayatna- 
sadhya. In case of the soul with the last body (i.e., one who is to attain 
liberation in that birth itself), the life-karmas (ayuhkarma) leading to 
life in hell, heaven and the plant- and animal-world are non-existent. 
This non-existence is not the result of any effort, for these are already 
absent. The disappearance brought about by effort is described now. 
In someone of the four stages, commencing from that of the vowless 
right-believer - asaniyatasamyagdrsti, seven subtypes of karmas are 
destroyed in any one stage. Further, in the ninth stage of spiritual 
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development, checking of gross-passions - anivrttibadarasamparaya - 
sixteen subtypes of karmas are destroyed simultaneously. The sixteen 
subtypes are deep-sleep - nidra-nidra, heavy-drowsiness - pracala- 
pracala, somnambulism - styanagrddhi, the infernal state of 
existence - narakagati, the plant and animal state of existence - 
tiryancagati, birth as being with one-sense - ekendriyajati, two-sense 

- dvindriyajati, three-sense - trindriyajati, four-sense - caturindriya- 
jati, migratory form tending to infernal existence - narakagatiprayo- 
gyanupurvi, migratory form tending to plant and animal existence - 
tiryancagatiprayogyanupurvi, body emitting a warm splendour - 
atapa, body emitting a cold lustre - udyota, body of a one-sensed-being 

- sthavara, subtle body - suksma sarira, and common body - 
sadharana sarira. After that, in the same stage, eight subtypes of 
passions (kasaya) are destroyed. Again, therein, the neuter-sex- 
inclination - napumsakaveda, and the female-sex-inclination - 
striveda - are destroyed, in that order. At one stroke, six quasi¬ 
passions (nokasaya) are also destroyed therein. Then the male-sex- 
inclination - purusaveda, gleaming (samjvalana) anger - krodha, 
pride - mana, and deceitfulness - maya, are destroyed completely one 
by one in the same stage. Gleaming (samjvalana) greed - lobha - 
disappears at the end of the tenth stage of suksmasamparaya - 
checking of even minute passions. Sleep - nidra, and drowsiness - 
pracala, are destroyed in the last but one instant of the twelfth stage of 
ksinakasaya (vitaraga chadmastha) - destroyed delusion. The five 
subtypes of knowledge-covering ( jnanavarana), the four subtypes of 
perception-covering (darsandvarana) and five subtypes of obstructive 
(antaraya) karmas are also destroyed in the last instant of this stage. 
And seventy-two subtypes of non-obscuring karmas are destroyed in 
the last but one instant of the Omniscient-without-vibration (the 
fourteenth stage of ayogakevali). These are the karmas: one of the two 
feeling-karmas - vedaniya, the celestial state of existence - devagati, 
the five bodies (the physical - audarika sarira, the transformable - 
vaikriyika sarira, the projectable - aharaka sarira, the electric - 
taijasa sarira, and the karmic - karmana sarira), the five bindings - 
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bandhana, the five molecular interfusion - samghata, the six 
structure - samsthana, the chief and secondary parts of the physical 
body - audarika sarira angopanga, the chief and secondary parts of 
the transformable body - vaikriyika sarira angopanga, the chief and 
secondary parts of the projectable body - aharaka sarira angopanga, 
the six firmness of the joints - samhanana, the five auspicious 
complexions - prasastha varna, the five inauspicious complexions - 
aprasastha varna, the two odours -gandha, the five auspicious tastes 
- prasastha rasa, the five inauspicious tastes - aprasastha rasa, the 
eight touches - sparsa, tendency (transmigrating force) towards the 
celestial state of existence - devagatiprayogyanupurvi, neither heavy 
nor light - agurulaghu, self-annihilation - upaghata, annihilation by 
others - paraghata, respiration - ucchvasa, pleasant gait - prasastha 
vihayogati, unpleasant gait - aprasastha vihayogati, incomplete 
development - aparyapta, individual body -pratyeka sarira, firmness 
of the frame - sthira, infirm frame - asthira, attractiveness of form - 
subha, unattractiveness of form - asubha, bad-tempered - durbhaga, 
melodious voice - susvara, unmelodious voice - duhsvara, lustreless 
body - anadeya, obscurity - ayasahkirti, formation of the body - 
nirmana, and low family - nicagotra. 

The remaining thirteen subtypes of karmas are destroyed in the last 
instant of the fourteenth stage of ayogakevali - Omniscient-without- 
vibration. These are: one of the two feeling-karmas - vedaniya, human 
lifetime - manusyayuh, the human state of existence - manusyagati, 
birth as a being with five senses - pahcendriyajati, tendency towards 
the human state of existence - manusyagatiprayogyanupurvi, mobile- 
being - trasa, gross body - badara, completion (of the organs) - 
paryapta, good-tempered - subhaga, lustrous body - adeya, renown - 
yasahkirti, Lordship - Tirthakaratva, and high family - uccagotra. 
There are a total of one hundred and forty-eight subtypes of karmas. 
In case of the caramasariri, the one who will attain liberation in the 
same birth, these three, life as an infernal being - narakayuh, life as a 
plant or animal - tiryahcayuh, and life as a celestial being- devayuh, do 
not exist. The karmas of these subtypes, the fourfold assimilative - 
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aharakacatuska and the Lordship - Tirthakaratva, exist in some. The 
remaining subtypes of karmas must exist in all. With the rise in 
spiritual stages - gunasthana - the causes of bondage of karmas are 
annihilated (ksaya), and the karmas bound previously are dissociated 
(nirjara). With utter destruction of all karmas, the soul gets liberated; 
it attains liberation (moksa). Liberation implies complete destruction 
of the material-karmas (dravyakarma), quasi-karmas (nokarma), and 
psychic-karmas (bhavakarma). The worldly soul is with bondage of 
karmas; it is thus dependent from a certain point of view. The same 
soul, on utter destruction of all karmas, becomes independent. This 
explains the liberation (moksa) of the soul. 

Is liberation (moksa) attained on destruction of material-karmas 
(dravyakarma) only or psychic-karmas (bhavakarma) also? 


11311 

[ ] 3TR [ 3flMVlfacblf< TTcZI^THT ] afelfwf^ qiojf 
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And, liberation (moksa) is attained on destruction of the 
dispositions (bhava) like the subsidential (aupasamika), 
and the capacity for liberation - bhavyatva. 

Liberation (moksa) is taken over from the previous sutra. The capacity 
for liberation - bhavyatva - is included in the sutra in order to exclude 
the other dispositions due to the inherent nature of the soul - 
parinamika bhava. Thus, on disappearance of the capacity for 
liberation - bhavyatva - among the parinamika bhava, and also other 
dispositions like the subsidential (aupasamika), liberation is attained. 
(see sutra 2-1). 
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If liberation is affirmed as disappearance of all dispositions, then the 
liberated soul should be bereft of all characteristics of the 
destructional (ksayika) type also. It would be so, if no speciality be 
mentioned about liberation. But there is speciality. Hence the 
exception is stated in the next sutra. 


3RT,T cfe'cTd^wrcKcT^H^rf-f^T: 11*11 

[ 3T^T] 

ft « ^ aiPdRcw sir 

^ 3H1R Tf Tfr^T Ffal tl 

However, there is no destruction of infinite-faith - 
kevalasamyaktva, infinite-knowledge - kevalajnana, 
infinite-perception - kevaladarsana, and infinite- 
perfection - siddhatva. 

What is indicated by ‘anyatra’ - ‘other than’? It means that the rule of 
destruction or absence applies to all psychical factors other than those 
mentioned: infinite-faith - kevalasamyaktva, infinite-knowledge - 
kevalajnana, infinite-perception - kevaladarsana, and infinite- 
perfection - siddhatva. If these four characteristics alone remain with 
the liberated soul, it would lead to the denial of infinite-energy 
(anantavirya), etc. But it is not so. Being the concomitant charac¬ 
teristic - avindbhdvi - of knowledge and perception, infinite-energy 
(anantavirya), etc., must also be found in liberated souls. For without 
infinite-energy (anantavirya), there can be no infinite-knowledge 
(anantajhana), and bliss (sukha) is of the nature of knowledge. It is 
contended that there are no emancipated souls, as they have no forms. 
But it is not so. They have the forms of their last bodies. If the soul is of 
the extent of the body, then in the absence of the body, the soul should 


411 












Tattvarthasutra 


expand to the extent of the universe, as the soul is as extensive as the 
universe with regard to space-points (pradesa). But it is not so, as 
there is no cause for it. The expansion or contraction of the soul is 
determined by the body-making (nama) karmas. And in the absence of 
the physique-making karmas, there is neither expansion nor 
contraction. 

If there is no expansion or contraction in the absence of cause, then 
there would be no movement upwards without cause, just as there is 
no movement downwards or sideways. So the emancipated soul should 
remain at the place of emancipation. This doubt is cleared in the next 
sutra. 


cT^TTJT^ imil 

[ ddH'dtHj ddd'dt [ 3Ildld)l'dld^ d^fd ] dFF# 

dld>ld>M W 1 tl 

Immediately after that the liberated soul darts up to the 
end of the universe - lokanta. 

Immediately after what? Immediately after attaining release from all 
karmas. The soul goes up to the end of the universe. 

No cause has been mentioned for this upward movement. Why does it 
move upwards? 
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cT^TFTfcT mRu||H R4RR #1 ^ TpRT RN 
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As the soul is previously impelled, as it is free from ties or 
attachment, as the bondage has been snapped, and as it is 
of the nature of darting upwards. 

Though the logical reason is complete, yet it is not effective in 
establishing the intended idea without illustrations. Hence, the next 
sutra. 


TJ5RT [ 3ilPc|^chcdlH^5hc|rf] £RI fR RRT 

w ti, [ oMMJidvimHi^ci^] t 

f^RRTT %ff cJRSf Rft cR|T TFT Tl%cT #1 R, [ 

TRtrg' RtR Rff cRj? RRT-TffR ^ ^ 

[ 3TfRfWTcRT] 3#R Rff f^FsTT (4) W (^R 
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Like the potter’s wheel in motion, the gourd devoid of 
mud, the shell of the castor-seed, and the flame of the 
candle. 

The instances illustrate, respectively, the four logical reasons 
mentioned in the previous sutra. It is as follows. The potter’s wheel 
revolves by the operation of the hand of the potter and the stick on the 
wheel. And even when the hand and the stick cease to operate, the 
wheel continues to revolve until the impetus is exhausted. Similarly, 
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the self in mundane existence makes several efforts for attaining 
liberation. And even in the absence of these, the liberated soul darts up 
on account of the former impetus. Moreover, the self is free from 
attachment. 

A gourd coated with clay goes down to the bottom of the water because 
of its heaviness. But when the coating of clay is washed off by the 
water, the gourd becomes light and comes up to the surface of the 
water. Similarly, the soul, loaded with the burden of karmas, wanders 
indefinitely in mundane existence, being affected by it. But, on being 
freed from this burden of karmas, it shoots up. 

Just as the castor-seed darts up on breaking loose from confinement 
inside the fruit, in the same way, the soul darts up as it breaks loose 
from confinement of karmas of existence (gati) and birth (jdti) which 
lead it to the human and other states of existence. 

Further, the soul is of the nature of goingupwards. For instance, in the 
absence of wind blowing sideways, the flame of a candle tends upwards 
of its own nature. Similarly, the liberated soul, in the absence of 
karmas which lead it wandering in different states of existence in 
different directions, darts upwards only as it is of the nature of going 
up. 

If upward motion is the nature of the soul, why does it not go beyond 
the end of the universe? 



3T^TTcf 1?, "5^1 4]3 ^ 3T^T I?t ^TTcTT i?l 


The liberated soul does not go beyond the end of the 
universe as no medium of motion - dharmastikaya - 
exists there. 
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There is no movement in the non-universe (aloka) above, as there is no 
medium of motion - dharmastikaya - which aids movement. 
Otherwise there would be no distinction between the universe and the 
non-universe. 

It is held that the liberated souls are without distinction, as there are 
no differentiating characteristics such as conditions of existence, 
birth, etc., among these. Still, there is distinction in some respects. 


Tfr#R rrfl TOITO^ cb^cfl IsTrT- 

?THMjrr^^Trc^af^rcTd: Tfl&n: ll^ll 
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The liberated souls can be differentiated with reference 
to the region - ksetra, time - kala, state - gati, sign - 
linga, the Tirthankara - tirtha, conduct - caritra, self- 
enlightened - pratyekabuddha, enlightened by others - 
bodhitabuddha, knowledge - jhana, stature - avagahana, 
interval - antara, number - samkhya, and numerical 
comparison - alpabahutva. 

The liberated souls are (fit to be) differentiated by thirteen types of 
questioning with reference to the region (ksetra), and so on. 

Ksetra: This determines the region of attainment of liberation. The 
differentiation is on the basis of two standpoints, one is based on the 
present and the other on the past. It is as follows. From the standpoint 
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of the present, liberation is attained in the abode of the liberated, in 
the region of liberation, one’s own spatial points or in space. From the 
standpoint of the past, liberation is attained on the basis of birth in 
fifteen continents of labour - karmabhumi, or, from the point of view 
of those transported, in the human region. 

Kala: With regard to time (kala), in what period is liberation attained? 
From the standpoint of the present, the soul attains liberation in one 
instant. From the standpoint of the past, in general, one who is born in 
the ascending (utsarpini) or descending (avasarpinl) cycles of time 
attains liberation. In particular, one who is born in the last part of the 
third period - susamadussama - or in the fourth period - dussama- 
susama - of the descending (avasarpinl) cycle of time attains 
liberation. He who is born in the fifth - dussama - period of the cycle of 
time, does not attain liberation in the fifth period. One does not attain 
liberation at other times. Taking the universe together, liberation is 
attained at all times in the ascending and descending cycles of time. 
Gati: With regard to the state of existence, in what state is liberation 
attained? It is attained in the state of liberation or in the human state. 
Linga: By what sign is liberation attained? Liberation is attained in 
the stage without sign (aveda) or from the three signs (veda). This 
statement is on the basis of the psychical signs and not the physical 
ones. On the basis of the physical sign, liberation is attained from the 
male sex only. Or, it is attained from the without-attachment 
(nirgrantha) sign, or from the with-attachment (sagrantha) sign from 
the standpoint of the past. 

Tlrtha: With regard to Lordship (tirtha), it is of two kinds, namely, by 
being a Tirthankara, and by not being a Tirthankara. The latter are of 
two kinds, those who attain liberation when there is the presence of a 
Tirthankara, and those who attain liberation when there is no 
Tirthankara. 

Caritra: By what conduct is liberation attained? It is attained by the 
conduct with no name or by one, four and five kinds of conduct. 
Pratyekabuddha and bodhitabuddha: The self-enlightened (i.e., those 
who get enlightened or become true believers by their own inherent 
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capacity) and those enlightened by the teachings of others, constitute 
the two kinds. 

Jhana: By what knowledge? Liberation is attained by one, two, three 
and four kinds of knowledge. 

Avagahana: Stature is the pervasion of the space-points. It is of two 
kinds, the maximum and the minimum. The maximum is 525 bows - 
dhanusa - and the minimum a little less than three and a half cubits 
(aratni). In between, there are several degrees. Liberation is attained 
in any one of these degrees of stature. 

Antara: What is the interval? When the liberation of souls is 
continuous without an interval, the minimum of this duration is two 
instants - samaya - and the maximum is eight instants. The minimum 
interval (i.e., the time when no one attains liberation) is one instant 
and the maximum is six months. 

Samkhya: At the minimum in one instant one soul attains liberation, 
and at the maximum one hundred and eight souls attain liberation. 
Alpabahutva: The difference in the numbers of the souls distinguished 
on the basis of place, and so on, is ‘more or less’ (alpabahutva). It is as 
follows. From the standpoint of the present, in the abode of the 
liberated, there is no ‘more or less’ in the case of the souls attaining 
liberation. Now it is considered from the standpoint of the past. The 
liberated souls on the regional basis are of two kinds, those liberated 
from their place of birth and those from that to which they have been 
transported. The souls liberated from the regions to which they are 
conveyed are less. Those liberated from the regions of their birth are 
numerable-fold. The regions are divided into the continents of labour, 
the lands of enjoyment, the oceans, the islets, the upper-world, the 
lower-world and the middle-world. The souls liberating from the 
upper world are the least. The souls liberating from the lower world 
are numerablefold. Those liberating from the middle world are 
numerablefold. Again, those liberating from the oceans constitute the 
smallest number. Those liberating from the islets are numerable-fold. 
This has been described in general. The least of all are those liberating 
from the Lavanasamudra. Those liberating from the Kaloda ocean are 
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numerablefold. Those liberating from Jambudvipa are numerable¬ 
fold. Those liberating from Dhatakikhanda are numerablefold. And 
those liberating from Puskaradvlpa are numerablefold. Similarly, the 
differences with regard to numerical comparison (alpabahutva) 
relating to time, and so on, must be understood in conformity with the 
Scripture. 
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^uIMcjuynaHluiu-ilfarrsf ^r^TTTRRTFJrTFTT^rTT I 

^toMlTHmi TTFcTTsJPhJPh i>f TRTTT TJSTRTT II * II 

wf 3Tk 3twf (Rt8j) =£ ^3 W\ Wl RUT 3?pf yjRR 

3T^cT ^ TTR^cT W cTRl^c^ - *fl 4FT 3 WTO t - fTRR 

S|TUT^:i 

This exposition of ultimate reality, the essence of the supreme and 
immortal teachings of Lord Jina, called Sarvarthasiddhi by the 
learned, deserves to be contemplated incessantly by the venerable, 
seeking celestial happiness and eternal bliss of liberation. 


rf ferf^rTTsfar^T: ^UdLd ^ I 

FPT fvf trrtrl^fis^smTrf IrrFtfi rtotr u ^ 11 


TR dcWl ^ RTWR Rl d-Rl^fd ^P^Hfdd yd cl sfp HcScI 1? Hldl 

TPTfTrfe y<sliyd ^ ff&f ^ feTRT 1?, fTR <M=b fvf4 RWcff 

3rk to eft cb^ii if! tott ill 
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uviiw 


Those who listen to and study with devotion this great commentary 
describing the true nature of reality have in their palms the final 
beatitude of supreme attainment. What, then, is there to be said about 
the happiness of the lords of men and deval 

flchdlSJH-rej^Jirdd PdddcpcIddMHH I 
'JTcfHTT rTO^TrrnTTf WTRlfa dlthKIHtimhUlP^dMIdMldh II 3 II 

f^ToT #liPPl kd ^ £KT W PHl^dK cTW?l ^FT RdTT?T 
f^TT f, TTJWT 3TR TdT ^ 'gRT T jf^RT, Tjqf k ^5RT, Wd kk RWT k 

TTR TRdT ifj 

I bow with great devotion to Lord Mahavlra, who has expounded the 
entire reality with his infinite knowledge in an indisputable manner, 
who is endowed with amazing attributes, and who is worshipped by 
the men and the dev a. 


This concludes 

Acarya Umasvami’s Tattvarthasutra, 
with explanation in English from 
Acarya Pujyapada’s Sarvarthasiddhi, 

the ultimate exposition of the Reality. 

0 Ascetics Supreme Acarya UmasvamI and Acarya Pujyapada ! 
You have expounded this Reality of substances 
with the sole object that the bhavya souls 
may acquire right faith (samyagdarsana), 
the basis for treading the excellent path to liberation. 

With utmost devotion, I apply on my forehead the sacred water that 
anoints the most worshipful duo of your feet. 


❖ ❖ ❖ 


419 






















Tattvarthasutra 


GUIDE TO TRANSLITERATION 


Devanagari I AST* 


Devanagari IAST 


Devanagari 


3T 

a 

A 

gha 

37T 

a 

Z 7 

ha 

I 

i 

A 

ca 

i 

i 


cha 

z 

u 


jet 

Z7 

u 


jha 

T 

e 


ha 

T 

ai 

z 

ta 


0 

z 

tha 

4 

au 

z 

da 


r 

z 

dha 

c5 

l 

A 

na 

3f 

m 

cT 

ta 

3T: 

h 

A 

tha 

W 

ka 


da 


kha 

A 

dha 

A 

ga 

A 

na 


A 

T 

a 

*r 

a 

a 

x 

eT 

a 

A 

¥ 

% 

A 

¥ 

2T 


*IAST: International Alphabet of Sanskrit Transliteration 


IAST 

pa 

pha 

ba 

bha 

ma 

ya 

ra 

la 

va 

sa 

sa 

sa 

ha 

ksa 

tra 

jna 

sra 
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rfrcflsfcja'-TTre 


APPENDIX 

C\ 


THE ‘TATTVARTHASUTRA’ READER 

TTSnT 3TSJIT^r • Chapter-1 

TTranrm: irii 

samyagdarsanajndnacdritrani moksamargah 

w^rrsf?r^rH TrRFd#nr irii 

tattvarthasraddhanam samyagdarsanam 

wf^^nrf^FRTTgr ii^ii 

tannisargadadhigamadva 

'ifIc(r^crrNcr^wV<H'j?<T4l^rrwTcrH. mn 

jivdjivdsravabandhasanwaranirjardmoksdstattvam 

^TFT^imIdrrW-^ll'H: imn 

ndmasthapanddravyabhavatastannydsah 



pramananayairadhigamah 



nirdesasvamitvasadhanadhikaranasthitividhanatah 


wfH^i^irwNch'wr^^^rcfrc^or^sr ii^ii 

satsamkhydksetrasparsanakdldntambhdvdlpabahutvaisca 



matisrutavadhimanahparyayakevalani jhanam 
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Tattvarthasutra 


cfcWI'Ul oil 

tatpramane 


3tt it wanr ii^vii 

adye paroksam 


ll^ll 

pratyaksamanyat 

iTfrT: T^jfcT: IFT^IT f%Rffsf$TfTOl'Sr 11^ $11 

matih smrtih samjnd cintabhinibodha ityanarthantaram 


rff^PsSifrPfPsSifPrfifTTH. i^>ni 


tadindriyanindriyanimittam 



avagrahehavayadharanah 


bahubahuvidhaksipranihsrtanuktadhruvanam setaranam 

3T?fFT II^V9|| 

arthasya 

ii^ii 

vyanjanasyavagrahah 

^ ii^ii 

na caksuranindriyabhyam 

9$cT 'gif^cKgr^l^^ IRo|| 

srutam matipurvam dvyanekadvadasabhedam 
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rfrcflsfcja'-TTre 



IR^II 


bhavapratyayo avadhirdevanarakanam 


^WTPriTTrT: q^fWcbc^M: i>miuHH IR3II 

ksayopasamanimittah sadvikalpah sesanam 

TR;WT: IR^II 

rjuvipulamati manahparyayah 

visuddhyapratipatabhyam tadvisesah 



visuddhiksetrasvamivisayebhyo avadhimanahparyayayoh 

TTfrT9T?raTf%^fr ||^|| 

matisrutyornibandho dravyesvasarvaparyayesu 

^■pUfcTdsh |R\ 9 || 

rupisvavadheh 

rT^T^TFt IR£II 

tadanantabhage manahparyayasya 

cKcfc'fwj ir<?ii 

sarvadravyaparyayesu kevalasya 

IfebT^P) ifjr^'chfwrfra^: II^OII 

ekadini bhdjyani yugapadekasminnacaturbhyah 

TTfo^RTT^TT Ill’ll 

matisrutavadliayo viparyayasca 
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Tattvarthasutra 


sadasatoravisesadyadrcchopalabdherunmattavat 

rwii£ 6 iicfw.- 113311 

naigamasamgrahavyavahararjusutrasabdasamabhirudhaivambhuta 

nayah 


^RTT 3TSJIFT • Chapter-2 


3tkyifacb^ifacb1 mcfr fpmi ii'cffq wrfTcf4<fifcbyrRurififcb1 iivii 

aupasamikaksayikau bhavau misrasca jivasya 
svatattvamaudayikaparinamikau ca 

r^crrEdK^chfcSfv'i'frffairer irii 

dvinavastadasaikav i msati tribheda yathak ramam 


H^cfrcndiPii 11311 

samyaktvacaritre 



jnanadarsanadanalabhabhogopabhogavnryani ca 



^r^r: ■ eKcrvrR* % imn 

jnandjndnadarsanalabdhayascatustritripancabhedah 

samyaktvacdritrasamyamdsamyamdsca 



: ll^ll 


gatikasayalingamithyadarsanqjnanasainyatasiddha- 

lesyascatustryekaikaikaikasadbhedah 


^^mraT^rRr iivsh 


jivabhavyabhavyatvani ca 
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wmir c^rarnro \\6\\ 

upayogo laksanam 


rfrcflsfcja'-TTre 


TT \W\ 

sa dvividho astacaturbhedah 

wrRufl tjcfttst iroh 

samsarino muktasca 

*H T l*ehlc>H'i*chl: ll^ll 

samanaskamanaskah 


wrRuiwm^: ii^ii 

samsarinastrasasthavarah 

w^rr: 11*311 

prthivyaptejovdyuvanaspatayah sthavarah 

dvindriyadayastrasah 

ir^r^ifrRri n*mi 

pancendriyani 

ftfosrrRr 11*311 

dvividhani 


r^4v4LTchJiri ii^ii 

nirvrttyupakarane dravyendriyam 



irrcif^ifH 11*411 


labdhyupayogau bhavendriyam 
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Wf'KW'fSIWMST:*43 'rfrl |R<?|| 

sparsanarasanaghranacaksuhsrotrani 


h IRoii 

sparsarasagandhavarnasabdastadarthah 


IR^II 

srutamanindriyasya 

cHWcJWHI^eb'H. IR^II 

vanaspatyantanamekam 

e^'fiirillfl^eh^W'^^r^rilf^'eh'^rFi IR^II 

krmipipilikbbhramaramanusybdlnbmekaikavrddhani 

■?Tf?FT: WTF^T: IRXII 

samjninah samanaskah 

ch44rji: iRmi 

vigrahagatau karmayogah 

3T^^fcrr TlfrT: IR^II 

anusreni gatih 

^l-crfM ir\sii 

avigraha jivasya 

fcfif^cfd! tT w‘wrR'<J|: IR4II 

vigrahavati ca samsarinah prak caturbhyah 


irchffWIifcrif^l IR^II 

ekasamaya avigraha 
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rfrcflsfcja'-TTre 


TJcfj £T ^■yiiHl^rJ-ch: ll^oll 

ekam dvau trinva anaharakah 


■H*-H-w-id J I ^7 '-I MI dl '5RT 11^ II 


sammurcchanagarbhopapada janma 



sacittasitasainvrtah setara misrascaikasastadyonayah 


T T1T: W^W 

jardyujdndajapotdnam garbhah 

dcHRcbwnwmd: 113*11 

devanarakandmupapadah 

VINIUM ll^mi 

sesanam sammurcchanam 


sflr<rf< , ch , ^Kb , fifeb , r^ , r< , eb^'jrwcb'r*f<xrrfi wln'ifiri 113311 

auddrikavaikriyikdhdrakataijasakdrmanani sarirani 

w xrr iT 8 *m 11^^911 

param param suksmam 



pradesato asamkhyeyagunam prak taijasat 




anantagune pare 


yyvfl^iri irxoii 

apratlghate 
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Tattvarthasutra 



ire^ii 


anadisambandhe ca 


TTcfeT ll^ll 


sarvasya 


drfirfl Fh 



ir*?ll 


tadadmi bhajyani yugapadekasminnacaturbhyah 

ir>r#ii 

nirupabhogamantyam 

TT^^td-^dddivjH ir«mi 

garbhasammurcchanajamadyam 

afiwfe^ ^fsKfVch'H, II 

aupapadikam vaikriyikam 

nfeiwra ^ irsi9ii 

labdhipratyayam ca 

frsRnrftT ir* 411 

taijasamapi 

?nr rciyi^dodi^ifri vr^r<'eh iWTfWrffSte in$^ 11 

subham visuddhamavyaghati caharakam pramattasamyatasyaiva 


dK'cbffW^dl d^cblfd imoll 

narakasammurcchino napumsakani 


H ^T: IMII 


na devah 
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rfrcflsfcja'-TTre 


yienlWdl: im^ll 


sesastrivedah 


^icicrf^cbv^TrH^'rw^cr^sft iducr^f^q ; im^n 

aupapadikacaramottamadehdsamkhyeyavarsayuso 

anapavartyayusah 


cfteRT 3TSJir^ • Chapter-3 

tH^relitWrciebTitch^rf^^'W^rW WTt SHIWcf|>freburyIrfWI: 

wrsftssr: IR II 

ratnasarkardvdlukdpankadhumatamomahdtamahprabha bhumayo 
ghanambuvdtdkasapratisthah saptadho adhali 

rTP5 fawr^rayrfrfLi ^ <ch>rrfff^’Wrriri 

■era pmwim irii 

tasu trimsatpancavimsatipancadasadasatripanconaikanaraka- 
satasahasrani panca caiva yathakramam 

^trcftt irii 

naraka nityasubhataralesydparindmadehavedandvikriyah 



parasparodiritaduhkhah 


wTcf^TWRdrR'dd^W^ WcfT i mi I 

samklistasurodiritaduhkhasca prak caturthyah 

^^ch'f^w^vwtd^^rsrRrJi'rFrrir^ffsrii'rfHrjrtlrwi wtcthi w fdzfo: irii 

tesvekatrisaptadasasaptadasadvavimsatitrayastrimsatsagaropama 

sattvanam para sthitih 
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Tattvarthasutra 


Tr^RnrHt nv9ii 

jambudvipalavanodadayah subhanamano dvipasamudrah 

fgfgf^EHRT^TT: MofM4 mR srftnrfr cMdr^rfd: ii^ii 

dvirdvirviskambhcih purvapurvapariksepino valayakrtayah 

TTFTrflTfWr II? II 

tanmadhye merunabhirvrtto yojanasatasahasraviskambho 

jambudvipah 

^^■d^cfrf^Rf^^Wcb^iJircfrf<Tcfrfcrqi- gjSnfoT II?011 

bharatahaimavataharivideharamyakahairanyavatairdvatavarsah 

ksetrani 

rri^n^FT: ^cffy^T^rfi R^cf^^rR^cif^qy4i^^fwrvrJiiRijh 
W-JJL|4r|l: II?? II 

tadvibhajinah purvaparayata himavanmahahimavannisadhanila- 
rukmisikharino varsadharaparvatah 

£dl'4^^ Wdl: ll??ll 

hemarjunatapamyavaiduryarajatahemamayah 

dpi/rPdPdWVcff -jqfr T* rf<rdPd*mi: ||?^|| 

manivicitraparsva upari mule ca tulyavistarah 

Lr'Ud^rLf'tifrfR'^w^'Rch'i'J^Rcb-i ^i^qrr^R ii?-tfii 

padmamahapadmatiginchakesarimahapundarikapundarika 

hradastesamupari 

ysmr 4i4dH^w'ididWd;<^ : fd^^ u?mi 

prathamo yojanasahasraydmastadarddhaviskambho hradah 

^wM-creRrs: ii^ii 

dasayojanavagahah 
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cFJTSEt 4RFT IR19II 

tanmadhye yojanam puskaram 


rfrcflsfcja'-TTre 


^fgTjTTfgrpn f^r: Lj;ecb<rFiri uu11 

taddvigunadviguna hradah puskarani ca 


rffacrrPfRli ^oET: sfr^tyfrfcKlfrr^f< 4 H SET: 

wwwrPfeb'irR-srrcKi: imu 


tannivasinyo devyah srihridhrtikirtibuddhilaksmyah 
palyopamasthitayah sasamanikaparisatkah 


j m rrfw^d^'sjl'^'rf rftfr^R'^Reb'wrwl'rf rwl'rft<i - 

wR'cfW^SZPTT: IRo|| 

gangdsindhurohidrohitdsyahariddharikantdsitdsitoddndrinara- 
kantasuvarnarupyakularaktaraktodah saritastanmadhyagah 


g[4l44l: TJcrf: t^RtT: IR^II 

dvayordvayoh purvah purvagah 


yiqrJVcNJJri: IR^II 

sesastvaparagah 

vrfW^'wvR'iirfi jfjriRr'ScrR4r to.- ir^ii 

caturdasanadisahasraparivrta gangasindhvadayo nadyah 

TTTrT: < 4 ^ 41 '^V'WRfWIH: q< 4 vWHf 4 yifd')TFTT 4 l' 4 H'W irtsii 

bharatah sadvimsatipancayojanasatavistarah satcaikonavimsatibhaga 

yojanasya 

d<r^Jj;uT^J|U|fcjj<irJ | WJTcTtrt fg^RTT: IRmi 

taddvigunadvigunavistara varsadharavarsa videhantah 
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Tattvarthasutra 


3 tRT IR^II 

uttara daksinatulyah 


iqj;rrjrcfrf4r4r^rj-fi q< 5 - 1 4-r^nf 2 ru^cf^rPSruH^rnr irvsii 

bharatairavatayorvrddhihrdsau 

satsamaydbhydmutsarpinyavasarpinibhydm 

rrn^Twr ir^ii 

tabhyamapara bhumayo avasthitah 

M;chf^r^ye4l4^r«T?T4T £chdcfcKJcfchl: |R<?I| 

ekadvitripalyopamasthitayo 

haimavatakaharivarsakadaivakuravakah 

WSTtrlTr: ll^o|| 

tathottarah 


1 fTfilAfcbWI: 11^ II 

videhesu samkhyeyakdlah 

^-RTTRT fcRSR'ifr HcirdyfrirnTT: IR^II 

bharatasya viskambho jambudvipasya navatisatabhagah 


II33II 

dvirdhatakikhande 


xjGcfrrni 11^11 

puskararddhe ca 

wr^r^TR'w^i: ir^mi 

prdnmdnusottardnmanusydh 

3rnjf 113^11 

arya mlecchasca 
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rfrcflsfcja'-TTre 


'jq-'rl-'lcldfcj^l: cFif'jqwi')^ dcfcK^TfJcK^'Kf: II^VSII 

bharatairavatavidehah karmabhumayo anyatra 
devakuruttarakurubhyah 

■fftSRfr TOT flPTOTlW^Tif^ \\^6U 

nrsthitlparavare tripalyopamdntarmuhurte 

frl4 J, 4lfH4IHI tT ll^ll 

tiryagyonijdndm ca 


T 3TSJIFT • Chapter-4 


^TSIdrSichi^i: IRII 

devascaturnikayah 


yifddfem Lflrfwrrv'iri: irii 

aditastrisu pitanantalesyah 


d;y ii^li ^^idyrfcichc^i: n^u 

dasastapancadvadasavikalpah kalpopapannaparyantah 

m r F-f di liiTjfei *> r m i R q rd irur j gnvfi m icn r-fl^h y chiui ^ i f^Rrmr 



indrasamanikatrayastrimsaparisadatmaraksalokapalamka- 

prakirnakabhiyogyakilvisikascaikasah 


6 i 4 -VfJ> 4 |frfGchi: imn 

trdyastrimsalokapdlavarjyd vyantarajyotiskah 


4^4)#s[l: 11^ II 

purvayordvindrah 
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Tattvarthasutra 


eb'Wtfcflxm'l 3TT TJTTFTTrT IIV9II 

kayapravicara a aisanat 

WR: wf :ycfl'tllHI: 11411 

sesali sparsarupasabdamanahpravicdrah 

"/Uyql-cmi: ||<?|| 

pare apravicarah 

^'cHcTI fffdl HTJ : 11^ oil 

bhavanavasino asuranagavidyutsuparnagnivatastanitodadhi- 

dvipadikkumarah 


64RRI: 


ll^ll 


vyantarah kinnarakimpurusamahoragagandharvaraksasabhuta- 

pisaeah 

>j|Frf Gchl: ^'Afhl'tfWI U'chl'jfcbVfR'cbl^ ll^ll 

jyotiskah suryacandramasau grahanaksatraprakirnakatarakasca 


^■budfamr Fhv^cji>t4i ii^ii 

merupradaksina nityagatayo nrloke 


chHfcIlTFT: ll^ll 

tatkrtah kalavibhagah 

sds*cir*«RTr: ll^mi 

bahiravasthitah 

^rPfcb'l: 11^ II 

vaimanikali 
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ebWl'Wtfl: cbWIdl'rfl^ ll?V9|| 

kalpopapannah kalpatitasca 


















rfrcflsfcja'-TTre 


nun 


uparyupari 


^WK'w^rWHrftfruw^i'^i^vrrTjijrfirlr'Icr^ 

FcM^4^4^m<Tp4rfq TrgfsffTT^r ir<?ii 

saudharmaisanasanatkumaramahendrabrahmabrahmottara- 
Idntavakdpisthasukramahdsukrasatdrasahasrdresvanata- 
prdnatayordranacyutayornavasu graiveyakesu 
vijayavaijayantajayantaparajitesu sarvarthasiddhau ca 



: IRoll 


sthitiprabhavasukhadyutilesyavisuddhmdriyavadhivisayato 

adhikah 





gatisariraparigrahabhimanato hinah 

qMq^TeWc^'Afl fefayiqq IR^II 

pitapadmasuklalesya dvitrisesesu 

cR?qT: IR^H 

praggraiveyakebhyah kalpah 

^^JVflchMiTI KIchTf^fchl: |R*|I 

brahmalokalaya laukantikah 


wrj wdifdrifcf^^urjrfFqvfioificfiiirRedia irmi 

sdrasvatadityavahnyarunagardatoyatusitdvydbddhdristdsca 


FcMifrfdq feWUI: IR^II 

vijaysadisu dvicaramah 
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Tattvarthasutra 



3frwf^T5^r«T: IR19II 



aupapadikamanusyebhyah sesastiryagyonayah 

WK> Wr^HfiMI: 1R4II 

sthitirasuranagasuparnadvipasesanam 

sagaropamatripalyopamarddhahinamitah 

■jTry^yrHifij-mmwsfsr^ ir<?ii 

saudharmaisanayoh sagaropame adhike 

W ll^o|| 

sanatkumaramahendrayoh sapta 

^^w^^4chrd;yr^4ld;yT^^3^^^^ ^ ii^ii 

trisaptanavaikadasatrayodasapancadasabhiradhikani tu 



aranacyutadurdhvamekaikena navasu graiveyakesu vijayadisu 
sarvarthasiddh.au ca 



ST'TTT 


ll^^ll 


apara palyopamamadhikam 


TTrT: TTTrT: 

paratahparatahpurvapurva anantarah 


^Rcbfuii xt F^diifiFdq^ ir^mi 

narakanam ca dvitiyadisu 

dyiciqH^wiFui wmmp 113^11 

dasavarsasahasrani prathamayam 

WP* xT ||^V9|| 


bhavanesu ca 
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rfrcflsfcja'-TTre 

w^rwit ^ 113411 

vyantaranam ca 

w\ Mc^NHHFsravR; 113^11 

para palyopamamadhikam 

^fifrl&bTUTI ^ ll^oII 

jyotiskanam ca 

rT^TFTtSW 11^9 || 

tacLastabhago apard 

cHtchTpdchHI^Gil WFiwftrr ll^ll 

laukantikanamastau sagaropamani sarvesam 


MMclt 3TSJn^T • Chapter-5 

^vifl'crebTin snrHr^eh'rvr^wi; irii 

ajivakaya dharmadharmakasapudgalah 

Perrin ir ii 

dravyani 

#cTT^ 113II 

jivasca 

pHr^iMpJ-yvi P-f ■^ ,| 4ifui ir*|l 

nityavasthitanyarupani 

^fifUl: ifc^MI: im.ll 

rupinah pudgalah 
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Tattvarthasutra 


3TT 34 Ich IVI Id; ch 5 :;^ I fu I ll^ll 

a akasadekadravyani 


fMwrrfirr 111911 

niskriyani ca 


-g^rr 



Mill 


asamkhyeyali pradesa dharmadharmaikajwanam 


3{|chlVTWH^fl: ll<?ll 


akasasyanantah 


w&wwmwza 11 ^on 

samkhyeydsamkhyeydsca pudgalanam 

3Wfh 11^ II 

nanoh 

HTchr*iy‘lic|J||^: ||^|| 

lokakase avagahah 

snrfumfr: cppr 11^311 

dharmadharmayoh krtsne 

l^cby^Tlf^ ^MHI'H, 11^*11 

ekapradesadisu bhajyah pudgalanam 

3 Twm , gFTrfeg ii^mi 

asamkhyeyabhagadisu jivanam 





pradesasamharavisarpabhyam pradipavat 
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rfrcflsfcja'-TTre 


TifTTf^rf^cnj^r ir^ii 

gatisthityupagrahau dharmadharmyorupakarah 

3^|cblVTWI'cfJ|^: IR<£II 

akasasyavagahah 

i>Tf: y | u j| y hi : y^rcdHI'H. IRS II 

sariravdnmanahprdndpdnah pudgalanam 

^fcM4-r^u-flMil£1 ^ IRoll 

sukhaduhkhajivitamaranopagrahdsca 

TOWT# 4MHIH IR^II 

parasparopagraho jivanam 

; LRVdTLIJVcl ch'MW IR^II 

vartandparinamakriyah partvaparatve ca kalasya 

jiqy|jj-|4r^loluloi’Vl ; y^cdl: IR^II 

sparsarasagandhavarnavantah pudgalah 

ir-#ii 

sabdabandhasauksmyasthaulyasamsthanabhedatamas- 

chayatapodyotavantasca 

3Wra: TcfFm® IRMI 

anavah skandhasca 

ir^TfRTKT dd-fiM IR^II 

bhedasanghatebhya utpadyante 

|R\9|| 

bhedadanuh 
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Tattvarthasutra 


^TfRTT^rf ^IT^r: IR^.11 

bhedasanghatabhyam caksusah 


TT^cZFT8TUTlT IR<?II 

saddravyalak sa nam 

TRT ll^oII 

utpadavyayadhrauvyayuktam sat 

rfc^lclloifil few 11^ II 

tadbhavavyayam nityam 

3TffeTHffeTfer^: 1133II 

arpitanarpitasiddheh 


■feFsr^-^r^ w^t: 113311 

snigdharuksatvad bandhah 

'T 4y-^JruTHIH 113*11 

najaghanyagunanam 


wcrnfe w^thth 113ml 

gunasamye sadrsanam 


1 H^ll 

dvyadhikadigundnam tu 


infturrfWi ^ ii^vsii 

bandhe adhikau parinamikau ca 


wfew? jTsjit 113411 

gunaparyayavad dravyam 
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rfrcflsfcja'-TTre 


eFTHST 11^ II 

kalasca 

irtfoll 

so anantasamayah 

Fhj]uii w: ii^ii 

dravyasraya nirguna gunah 

rT^TcT: qR'UIW: II 

tadbhavah parinamah 


UcJT 3TSm^r • Chapter-6 

eb'Wcrr^m:eFjf ^TFT: 11^ II 

kayavanmanahkarma yogah 

TT 3Trm: IRII 

sa asravah 

wrRITrn: xmTR ||^|| 

subhah punyasyasubhah papasya 

J-|chq|i)|v>,qjij4|; J-ira|J |fi|cHilNaT^r: I rtf 11 

s akasdydka say ay o h samparayikeryapathayoh 


^F^^eb'SfWWrflsKifl: ^^TEI^:tr^^?rirRT^Tr: 'ffST: I mil 

indriyakasayavratakriyah pancacatuhpancapancavimsatisamkhyah 

purvasya bhedah 



tivramandajnatajnatabhavadhikaranaviryavisesebhyastadvisesah 
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Tattvarthasutra 


3TfsjcFnJT 4lcfr4!cfi: ||VS|| 

adhikaranam jivajivah 


3TM ^n^TWHR'WTK'WTirfJr^rfcbTR'rfr^rfeb^r^' 



: Hill 


adyam samrambhasamarambharambhayogakrtakaritanumata- 
kasayavisesaistristristriscatuscaikasah 



nirvartananiksepasamyoganisarga dvicaturdvitribhedah param 

rfrtf^erl^^cWrrH^^^'WrWK'fl'Wrrfl jlHd;yHlc|-i;iJl4l: 11^011 

tatpradosanihnavamdtsarydntardydsddanopaghdtd 

jnanadarsanavaranayoh 

ro+iVi rm^^c: Hoi &nR<cHI'^ i rwR ii^ii 

duhkhasokatdpdkrandanavadhaparidevandnyatmaparobhaya- 

sthananyasadvedyasya 

■qVf^ch'OTKHWIWTTf^fR1: 8TrR?T: yiHlRjPd ll^ll 

bhutavratyanukampadanasaragasamyamadiyogah ksantih 
saucamiti sadvedyasya 

cKcffnsid^mrefLrfcfr<l 11*311 

kevalisrutasanighadharmadevavarnavado darsanamohasya 

eb'srriflf^rTfl^icRurrHsrrR'jr^lf^fM 11**11 

kasdyodaydttlvraparindmascdritramohasya 

sT^lT^R'i!^' dR'eb'WWq: ll*mi 

bahvarambhaparigrahatvam narkasyayusah 


^rraT ri 4 jiin^-i 11*311 

maya tairyagyonasya 
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rfrcflsfcja'-TTre 


3T^TlTWTqiTlJfr^ 11^1911 

alparambhaparigrahatvam manusasya 

R U%6\\ 

svabhavamardavam ca 

fwfcrsTcTccr r T^rnp ii^ii 

nissilavratatvam ca sarvesam 


wi'j ^ctr iroii 

sardgasamyamasamyamdsamyamdkamanirjardbdlatapdmsi 

daivasya 


PWdfri xT IR^II 


samyaktvam ca 


4)jrcfpbvti FcWctkh wrw rr : irri 

yogavakrata visamvadanam casubhasya namnah 


rffeicO'd 7WR ll^ll 


tadviparitam subhasya 





^rcH^l'crv^cbryR^lfirwf^yRgR WETRRRcrfirfcT tsfeRR IRXII 

darsanavisuddhirvinayasampannata silavratesvanaticaro 
abhiksnajnanopayogasamvegau saktitastyagatapasi 
sddhusamddhirvaiydvrttyakaranamarhaddcaryabahusruta- 
pravacanabhaktirdvasyakaparihanirmargaprabhavand 
pravacanavatsalatvamiti tirthakaratvasya 

WRfTRwm n #^ffarR iRmi 

paratmanindaprasamse sadasadgunocchadanodbhavane ca 

nicairgotrasya 
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Tattvarthasutra 


cflgJH'44) yirfJWJ ||^|| 

tadviparyayo nicairvrattyanutsekau cottarasya 

■f4Hcb'<VIW<TirW 11 *?'311 

vighnakaranamantarayasya 


flldcH 3 TSJJFT • Chapter -7 

IiHdWill^fULlRif^'GTT FdTFcWH II? II 

himsa anrtasteydbrahmaparigrahebhyo viratirvratam 


4 ^ 1^441 IRII 


desasarvato anumahati 


rir^rfsf ^rra^TT: xr^r xr^r ii^ii 

tatsthairyartham bhavanali panca panca 


vanmanoguptiryadananiksepanasamityalokitapanabhojanani panca 



krodhalobhabhirutvahasyapratyakhyananyanuvicibhasanam ca 

panca 

ypjfj r ij Pot^'rP^ iviioiij-im-Fi mj'i d wui ■trpryrr^d FdWdKi : xr^r ii^ii 

sunyagaravimocitavasaparoparodhakaranabhaiksyasuddhi- 
sadharmavisamvadah panca 


xra non 



striragakathasravanatanmanoharanganiriksanapurvaratanu- 
smaranavrsyestarasasvasarirasamskdratyagah panca 
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rfrcflsfcja'-TTre 


r^srcr^rfi vs iusii 

manojndmanojnendriyavisayardgadvesavarjandni panca 

^'Wrfef'y^rwrLir^rcfrfjdyHH ii<?ii 

himsadisvihamutrapayavadyadarsanam 


err ii^ on 

dulikhameva va 



-sr WT^j|iJirrychfcR'fya^rdifcj- ; fifq j 113311 

maitrlpramodakarunyamadhyasthyani ca 
sattvagunadhikaklisyamanavineyesu 



ll^ll 


jagatkayasvabhavau va samvegavairagyartham 

y'Hxf 4 l j nvyiui6t|L|riL|ui ft*rr 113311 

pramattayogatpranavyaparopanam himsa 

3TH^ s -TFTlRrTlT 

asadabhidhanamanrtam 


^d -HidTH 113ml 

adattadanam steyam 

%IW 113^11 

maithunamabrahma 

-qirw: ii^'sii 

murccha parigrahah 

wr 113411 

nissalyo vratl 
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Tattvarthasutra 


3 *^ 4 ^rugr ir<?ii 

agaryanagdrasca 

3prprTt'57nfi' IRoll 

anuvrato agarl 



LrRmurrfdlWf^^TMMrffiV^sr ir^ii 

digdesanarthadandaviratisamayikaprosadhopavdsopabhoga- 

paribhogaparimandtithisamvibhagavratasampannasca 


^Kuirf-tfcKi TTc^nsnf 4 iIxmi ir^ii 

maranantikim sallekhanam josita 


yiv^lchli-^dfeyvmiWWcJI: ir311 

sankdkdnksdvicikitsd anyadrstiprasamsdsamstavah 
samyagdrsteraticarah 


-sJVfyfiHq xr^r xr^r xrarsb'UH irxii 

vratasilesu panca panca yathakramam 



bandhavadhacchedatibhararopanannapananirodhah 

■fxT24NdvrJ^i ^r^Mctidrr^fpb'iri' rcbiw^ W; ir^ 11 

mithyopadesarahobhydkhyanakutalekhakriydnydsdpahara- 

sakaramantrabhedah 

j>r-fy 4 i j rrf<r^rfrcir-ffof +>j r^rrfrf5 ^j-t iTtrchJ-r 1 -fi^-rnyfrfor^ 1 j i: irvsii 

stenaprayogataddhrtaddnaviruddhardjydtikramahinadhika- 

manonmanapratirupakavyavaharah 

xrrf4^^Txrr^R^TxrRTjfRTT^rmr^rcbw4lsrif4f44yn: ir^ii 

paravivdhakaranetvarikdparigrhita aprigrhltdgamandnangakrldd- 


kamatwrabhinivesali 
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rfrcflsfcja'-TTre 


^jrcrr^< , i/4(ycrijf«rmr^<rwl'<wetjC4(WHr<xrrFrfsh'm: ir^ii 

ksetravdstuhiranyasuvarnadhanadhanyadasidasakupya- 

pramdndtikramdh 



ll^o H 


urdhvddhastiryagvyatikramaksetravrddhismrtyantarddhdndni 

113^11 

anayanapresyaprayogasabdarupanupatapudgalaksepah 

^^iichT^T^ 4 iJcfifrj-r 4 !rN *rNry R^l^R^cwrfH 113711 

kandarpakautkucyamaukharyasamiksyadhikaranopabhoga- 

paribhoganarthakyani 

4 h ftfojfwi yiwi^r<JW^Hy^FTTf% 113311 

yogaduspranidhdndnddarasmrtyanupasthandni 

3 ^y^ 4 f^rfryyrl^d 4 ^yf^i^ 4 wdypbywiHr<H^^^y 4 «THri% 113*11 

apratyaveksitdpramdrjitotsargdddnasamstaropakramandnddara- 

smrtyanupasthdndni 



sacittasambandhasammisrabhisavaduhpakvaharah 


j-rf-tMfH ^xnfyyr^y^oyy^ry r^ 4 cbrrrrrrfpby 1113^11 

sacittaniksepdpidhdnaparavyapadesamdtsaryakdldtikramah 

iFoi rn-i j u r ry i jh 1 ii r-i ■» r j r-H Jii r-i F-f < n iTh 1131911 

jwitamarandsamsdmitrdnurdgasukhdnubandhaniddndni 


apjyfrsf wyifcwii 113^11 

anugrahartham svasyatisargo danam 


Tot < irf 1 ii Poi4i qr-ri P^;4r q: 113^ h 

vidhidravyadairpatravisesattadvisesah 
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Tattvarthasutra 


3Tre^T 3TSSIFT • Chapter-8 

fir s^iciy f h rPo4 j Fdyj-nc:qr4r j ri wv%m: ii^ii 

mithyadarsanaviratipramadakasayayoga bandhahetavah 

j-ichKriifrefi-iicj: cb^ufi v w^-. irii 

sakasdyatvajjivah karmano yogyanpudgalanadatte sa bandhah 



prakrtisthityanubhavapradesastadvidhayah 

arrat ^-rl^ri j rlirr^f<r^i: ireu 

adyo jndnadarsanavaranavedaniyamohaniyayuh- 
namagotrantardyah 

I mi I 

pancanavadvyastavimsaticaturdvicatvdrimsaddvipancabhedd- 

yathakramam 



matisrutavadhimanahparyayakevalanam 


^2^2jrgfii>^cjcHidi' r^iT^^rr^^iy^c^ry^c^ry^c^rm^r-f iiisii 

caksuracaksuravadhikevalanam nidranidranidrapracaldpracald- 
pracalastyanagrddhayasca 


II 4 II 

sadasadvedye 







darsanacaritramohamyakasayakasayavedamyakhyastridvinava- 
sodasabhedah samyaktvamithydtvatadubhaydnyakasdyakasdyau 
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rfrcflsfcja'-TTre 


hasyaratyaratisokabhayajugupsastripunnapumsakaveda 
anantdnubandhyapratydkhyanapratydkhyanasamjvalana- 
vikalpascaikasah krodhamanamayalobhah 

H|jchVl4JifrHj-lI^eidollF h ll^oll 

ndrakatairyagyonamdnusadaivdni 


* rlrf 4 rfrfyrfl'tfj far* wf i sr- 

r: chTFr f -H>f^; i fu i 


ll^ll 


gatijdtisarirdngopdnganirmdnabandhanasamghdtasamsthdna- 
samhananasparsarasagandhavarndnupurvyagurulaghupaghata- 
paraghatbtapodyotocchvdsavihayogatayah pratyekasariratrasa- 
subhagasusvarasubhasuksmaparyaptisthiradeyayasahkirtisetarani 

tirthakaratvam ca 


ii^ii 

uccairnicaisca 



N^ll 


danalabhabhogopabhogaviryanam 


34rfddfw^urr^^j;iif«4 -g- Bii>r-N-riJrdv ^cwidlchi^ w\ f^srfrT: ii^ii 

aditastisrndmantarayasya ca trimsatsagaropamakotikotyah 

para sthitih 

II^MI 

saptatirmohanlyasya 

F4yrFddfwidf4i: u^n 

vimsatirnamagotrayoh 
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Tattvarthasutra 


Tfrww^i: II^VSH 

trayastrimsatsagaropamanydyusah 

3Tqrr 3T27T Tgptf c|dHTiT«4 \\ r <6\\ 

apara dvadasa muhurta vedanlyasya 

-fn-fjfiififiJ&ii ir<?ii 

namagotrayorastau 

y|qrurm^ 4 ^>f| |Ro|| 

sesdndmantarmuhurta 

FcNTcKI ST*TcT: IRS II 

vipako anubhavah 

TT IR3II 

sa yathanama 


rTrT^J -Mrr IR?II 

tatasca nirjara 



Wcffrifyy'^Tl: IR-tfll 

namapratyayali sarvato yogavisesdtsuksmaikaksetrdvagdhasthitdh 
sarvatmapradesesvanantanantapradesah 


w^j^ryHiyyr-jifui w^nr iRmi 

sadvedyasubhayurnamagotrani punyam 

3TrTtS^TrynT^ IR^II 

ato anyatpapam 
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rfrcflsfcja'-TTre 


3TSJTFT • Chapter-9 


3TR=TcrfMtsi: Tf^: II? II 

asravanirodhah samvarah 


Tf 



sa guptisamitidharmanupreksaparisahajayacaritraih 


wr Rnm t-t 11311 

tapasa nirjara ca 


TjfferT: IIXII 

samyagyoganigraho guptih 



: ffFwil: imil 


iryabhasaisanadananiksepotsargah samitayah 


^TW^HRr4 , ci'r4 , crvfl^ , ff^fi , wrfywrjfrl^^^ , ^'y'iffFu , i snf: ii^ii 

uttamaksamdmdrdavdrjavasaucasatyasamyama- 
tapastydgakincanyabrahmacarydni dharmah 


^^r^K'urwwA'cb'^w^r^rwcfWcrtPf^ti- 

anitydsaranasamsdraikatvdnyatvdsucydsravasamvaranirjara- 

lokabodhidurlabhadharmasvbkhybtatvdnucintanamanupreksah 


qRqk^l: -qfN^T: Hill 


margacyavananirjarartham parisodhavyah parisahah 


^I^irwrvfl , rflfwr<! i »R!i'rcb , 'fr^R , FrfteilTsr4i?Pf^^r! i 'r44irsb>! i »rciy4iw^iic^i^r- 

ksutpipasdsitosnadamsamasakandgnydratistricaryd- 
nisadydsayyakrosavadhayacana alabharogatranasparsa- 
malasatkdrapuraskdraprajna ajndnddarsanani 
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Tattvarthasutra 


FT ll?o|| 

suksmasamparayachadmasthavitaragayoscaturdasa 


ifchTc^l f^FT ll^ll 

ekadasa jine 

^rd;j;j-ira|j;rij u^^ii 

badarasamparaye sarve 


d'HicRu'l 119^11 

jndnavarane prajnd ajndne 


ii^ii 

darsanamohantarayayoradarsanalabhau 

^rrfr^Tlt u^mi 

caritramohe ndgnydratistrinisadydkrosaydcandsatkdrapuraskdrdh 


TO: ll^ll 

vedaniye sesah 


TrcFr?4r qT^rr dj Fw^'cKt-fRrvrrl: 11^^911 

ekadayo bhajya yugapadekasminnaikonavimsateh 



^irR-JH ll^ll 


samayikacchedopasthapanapariharavisuddhisuksmasamparaya- 
yathdkhydtamiti caritram 


3THi> n io)M-fic:4^ Rh mR+ 4* r j iTo) To) r^n^Hchi-u^Hvi i 

W rHT: ll^ll 

anasandvamaudaryavrttiparisamkhydnarasaparitydgavivikta- 
sayydsanakdyaklesd bahyam tapah 
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rfrcflsfcja'-TTre 


prayascittavinayavaiyavrttyasvadhyayavyutsargadhyananyuttaram 

'fdv^rM^rfg^r w<xvm yr^Hrd ir^ii 

navacaturdasapancadvibheda yathakramam pragdhyanat 

ir^ii 

alocanapratikramanatadubhayavivekavyutsargatapascheda- 


pariharopasthapanah 


ir^ii 

jndnadarsanacdritropacdrah 


3fryr4fyi wjw dyfwl jhmhjM ebrwwi srwVhh irxii 

dcdryopddhydyatapasvisaiksagldnaganakulasamghasadhu- 

manojhdndm 

ciWdiy-w-HHUaTTST^rayylydyii : iRmi 

vacandprcchandnupreksa amnayadharmopadesah 

W^n'GRrrmSTT: IR^II 

bahyabhyantaropadhyoh 

<4tWW sV'HfWlIfW-tfifd^isft S^HJTRT^rrf^ IRV9II 

uttamasamhananasyaikdgracintdnirodho dhydnamdntarmuhurtdt 



artaraudradharmyasuklani 


IR<?II 

pare moksahetu 


3 ir<?wdMw wty 4 m d[ 4 y 4 mry 113011 

drtamamanojnasya samprayoge tadviprayogaya 
smrtisamanvahdrah 
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Tattvarthasutra 


■fwtrf mV'W ll^ll 

viparltam manojnasya 

1133 u 

vedanayasca 

f4drr 113311 

nidanam ca 


ddfcfrddyifcirdy^Tl'H^rflWIH II^XII 

tadaviratadesaviratapramattasamyatanam 



J'i5r4fcfjdd;yifci--rd4i: ii^mi 


himsa anrtasteyavisayasamraksanebhyo 
raudramaviratadesaviratayoh 


Wliyi^fcJXIIchW^IHfcJ^ifriJ S-p^m ll^ll 

djnd apayavipakasamsthanavicayaya dharmyam 

VTtm wi* 44fcfd: 1131911 

sukle cadye purvavidah 

cKcfPcdd: II34II 

pare kevalinah 

4PJr^r^fcMcb"4^ II3<?II 

prthaktvaikatvavitarkasuksmakriydpratipdti- 

vyuparatakriyanivartini 

4ichifMr<+,iifif|jrr4iJruin irsoii 

tryekayogakayayogdyoganam 
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TtcFrsiir j-rfcfdcKcfi^r> iff irs^n 

ekasraye savitarkavicare purve 

















rfrcflsfcja'-TTre 


3feflvr< fg^nr 11x311 

avlcaram dvitiyam 

-farTctf: IIX^II 

vitarkah srutarn 

cf)vr^lssf oiN^M-ifow’shiPd: iixxii 

vicaro arthavyanjanayogasamkrantih 


fftif ^rcfcb 2^i4cKiLrywchiLryrr'ff4i^ 

aiiuiili^F^m; uxmi 

samyagdrstisravakaviratanantaviyojakadarsanamoha- 
ksapakopasamakopasantamohaksapakaksinamohajindh 
kramaso asamkhyeyagunanirjardh 

^rcb^^r^rlvff^iJ^Hrrfchi 11 x ^11 

puldkabakusakusilanirgranthasndtakd nirgranthah 

WT^Jrfy Frf ^cRlrfl yfrfJl^ftWKWHrcTcbVM'd: Tdm: IIXXII 

samyamasrutapratisevandtirthalingalesyopapddasthdnavikalpatah 

sadhyah 


^raf 3TSJIFT • Chapter-10 


■fT^^r^r'f<v?'frcr<-urw< , w^Tr5Er ii^ii 

mohaksaydjjndnadarsandvarandntardyaksaydcca kevalam 

cFrFTcFiffgyTTraTT TTt$T: IRII 

bandhahetvabhdvanirjardbhyam krtsnakarmavipramokso moksah 



aupasamikadibhavyatvanam ca 
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Tattvarthasutra 


3f«T: IIXII 

anyatrakevalasamyaktvajnanadarsanasiddhatvebhyah 

rT^RTnjS^ TT^^ricTr^RTTW im II 

tadanantaramurdhvam gacchatyalokantat 

44y4pir^r<Hid *n* rfdicR-urwr^i ii^ii 

p urvaprayogadasamgatvad bandhacchedattathagatipari namacca 

3frF4^eiic^rcfor* , cr<6yicjrrf^ricwr^cr4< , iJ^5fl , 'ifcr<^FVr4srrcrT5y iivsii 

dviddhakulalacakravadvyapagatalepalabuvaderanda- 
bijavadagnisik havacca 



dharmastikayabhavat 


rfrff^j rat sfvrR'jftf r^eh'^ofl'fVrf^Hrcrj n^nrar - 

wrrc^sr^rT: wmu ir?n 

ksetrakalagatilihgatirthacaritrapratyekabuddhabodhita- 
jndndvagdhandntarasanikhyalpabahutvatah sadhyah 

❖ ❖ ❖ 

^ xrf^ ^fcT I 
wf ^nf4rf ^idd^: II 

yHI u I ClvHlSp^H WT 'Hvfl'H?fc1 Hid sfk 3 h^HH =h<A ^ 

ttcf dHcim wi w w<\ itm t - t^tt ^3 ^PkmT ^ ^fft ii 

The excellent muni have proclaimed that the worthy soul 
who reads, with understanding, the Tattvarthasutra, 
comprising ten chapters, earns the fruit of a day’s fasting. 
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Shri Amritchandra Suri’s PurusarthasicLdhyupaya is a matchless Jaina text 
that deals with the conduct required of the householder (sravaka). In no other 
text that deals with the conduct required of the householder we see the same 
treatment of complex issues such as the transcendental and the empirical 
points of view, cause and effect relationships, and injury and non-injury, 
maintaining throughout the spiritual slant. The basic tenet of Jainism - non¬ 
injury or ahimsd - has been explained in detail in the book. 
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Dravyasamgraha is one of the finest classical Jaina texts, composed by His 
Holiness Acarya Nemichandra (circa 10th century CE). It deals primarily 
with the Realities (tattva) that contribute to world process. The conduct 
required for attaining the ultimate goal of liberation follows from the 
knowledge of these Realities. Both, the transcendental and the empirical 
points of view, have been considered while explaining the nature of 
substances, souls and non-souls. It will be of much use to scholars worldwide 
interested in pursuing the study of Jaina epistemology. 
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His Holiness Acarya Pujyapada, who graced this earth around 5th 
century CE, had crafted some valuable gems of Jaina doctrine, including 
Sarvarthasiddhi and Istopadesa. Concise but deep in import, Istopadesa 
unambiguously establishes the glory of the Self. It is an essential reading 
for the ascetic. The householder too who ventures to study it stands to 
benefit much as the work establishes the futility of worldly objects and 
pursuits, and strengthens right faith, the basis for all that is good and 
virtuous. 
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Acarya Samantabhadra's Svayambhustotra (circa 2nd century CE) is a 
fine composition in Sanskrit dedicated to the adoration of the Twenty- 
four Tlrthahkara, the Most Worshipful Supreme Beings. Through its 143 
verses Svayambhustotra not only enriches reader’s devotion, knowledge, 
and conduct but also frees his mind from blind faith and superstitions. 
Rid of ignorance and established firmly in right faith, he experiences 
ineffable tranquility and equanimity. 

The book has two useful Appendices. Appendix-1 attempts to familiarize 
the reader with the divisions of empirical time that are used extensively in 
Jaina cosmology. Appendix-2 provides a glimpse of life stories, adapted 
from authentic Jaina texts, of the Twenty-four Tlrthahkara. 
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Aptamimamsa by Acarya Samantabhadra (circa 2nd century CE) starts 
with a discussion, in a philosophical-cum-logical manner, on the Jaina 
concept of omniscience and the attributes of the Omniscient. The Acarya 
questions the validity of the attributes that are traditionally associated 
with a praiseworthy deity and goes on to establish the logic of accepting 
the Omniscient as the most trustworthy and praiseworthy Supreme 
Being. Employing the doctrine of conditional predications (syadvada) - 
the logical expression of reality in light of the foundational principle of 
non-absolutism (anekantavada) - he faults certain conceptions based on 
absolutism. He finally elucidates correct perspectives on issues including 
fate and human-effort, and bondage of meritorious (punya) or 
demeritorious (papa) karmas. 
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Acarya Samantabhadra’s (circa 2nd century CE) Ratnakarandaka-sravakacara, 
comprising 150 verses, is a celebrated and perhaps the earliest Digambara work 
dealing with the excellent path of dharma that every householder (sravaka) must 
follow. All his efforts should be directed towards the acquisition and safekeeping of the 
Three Jewels (ratnatraya), comprising right faith (samyagdarsana), right knowledge 
(samyagjhana) and right conduct (samyakcaritra), which lead to releasing him from 
worldly sufferings and establishing him in the state of supreme happiness. 

Giving up of the body in a manner that upholds righteousness on the occurrence of a 
calamity, famine, senescence, or disease, from which there is no escape, is called the 
vow of sallekhana. All persons with right faith, the ascetic as well as the householder, 
look forward to attaining voluntary, passionless death at the appropriate time. The 
treatise finally describes the eleven stages (pratima) of the householder’s conduct. 
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Acarya Pujyapada’s (circa 5th century CE) Samadhitantram is a spiritual work 
consisting of 105 verses outlining the path to liberation for the inspired soul. 

Living beings have three kinds of soul - the extroverted-soul (bahiratma), the 
introverted-soul (antaratma), and the pure-soul (paramatma). The one who mistakes 
the body and the like for the soul is the extroverted-soul (bahiratma). The extroverted- 
soul spends his entire life in delusion and suffers throughout. The one who entertains 
no delusion about psychic dispositions - imperfections like attachment and aversion, 
and soul-nature - is the introverted-soul (antaratma). The knowledgeable 
introverted-soul disconnects the body, including the senses, from the soul. The one 
who is utterly pure and rid of all karmic dirt is the pure-soul (paramatma). 
Samadhitantram expounds the method of realizing the pure-soul, the light of 
supreme knowledge, and infinite bliss. Samadhitantram answers the vexed question, 
‘Who am I?’ in forceful and outrightly logical manner, in plain words. No one, the 
ascetic or the householder, can afford not to realize the Truth contained in the 
treatise, comprehend it through and through, and change his conduct accordingly. 
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Acarya Kundakunda's (circa 1st century BCE) ‘Pravacanasara’ is among the most 
popular Jaina Scriptures that are studied with great reverence by the ascetics as well 
as the laymen. Consciousness manifests in form of cognition (upayoga) - pure- 
cognition (suddhopayoga), auspicious-cognition (subhopayoga) and inauspicious- 
cognition (asubhopayoga). Pure-cognition represents conduct without-attachment 
(vitaraga caritra). Perfect knowledge or omniscience (kevalajnana) is the fruit of pure- 
cognition (suddhopayoga). The soul engaged in pure-cognition (suddhopayoga) enjoys 
supreme happiness engendered by the soul itself; this happiness is beyond the five 
senses. Omniscience (kevalajnana) is real happiness; there is no difference between 
knowledge and happiness. Delusion (moha), the contrary and ignorant view of the 
soul about substances, is the cause of misery. The soul with attachment (raga) toward 
external objects makes bonds with karmas and the soul without attachment toward 
external objects frees itself from the bonds of karmas. 
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Tattvarthasutra 


< 8 * 

EPILOGUE 


My family members have expressed their approval (anumodana) 
of my intense involvement in this work through a sweet and 
thoughtful gesture. They have resolved as under: 

• Mrs. Manju Jain will undertake pilgrimage to two holy 
places - Sammed Shikharji and Hastinapur - and gift 5 
copies of the book at each place. 

• Mr. Raghav Chhabra and Mrs. Sonal Jain Chhabra will 
personally gift 20 copies of the book to Jaina temples 
and/or muni/aryika. 

Tanisha (IIV 2 years) will memorize at least 5 sutra. 
Kushagra (8 years) will practice reading aloud passages 
in English. 

• Mr. Kishore Jain and Mrs. Malika Jain will personally 
gift 20 copies of the book to Jaina temples and/or 
muni/aryika. 

-VKJ 


❖ ❖ ❖ 
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